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DEDICATION 
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who inspired and guided me in many ways. 

May this work be of benefit to all. 
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CHAPTER FIFTEEN 
"The Common Initiation into the Rule (samayi dīksā) 


‘I who have (tamed) the elephant of fettered existence with the goad of 
the teachings concerning the rites of the Supreme Lord’s worship, bow (to Lord 
Siva,) who has a snake as his ornament, and is the strength of (my) weak mind.” 


He now announces (his subject) with the second half (of the verse) in 
order to examine the worship (yajana) consisting of the (regular) obligatory 
(nitya) rites and the rest. 


STINET WDTESTSÉRRUTY | 


athaitad upayogāya yāgas tāvan nirüpyate | 


Now to begin with (tāvat), the sacrifice (yaga) will be described, 
which is (offered) to serve as an aid (upayoga) to this (initiation, introduced 
at the end of the previous chapter).? (lab) 


(We will now describe the worship offered) 'to serve as an aid 
(upayoga) to this', the beginning (of the instruction concerning the rite of) 
initiation, (to honour the undertaking made at the end of previous chapter.) so 
that it may be successfully accomplished. This is the meaning. Worship, 
consisting of the (regular) obligatory (nitya) rites and the rest, serves as an aid to 
the commencement of (the rites of) initiation, and so is an adjunct (ariga) (of it). 
In order that it may be successfully accomplished, it is not (kept) separate from 
(it). As is said: "When the daily obligatory (rite) is finished, the wise man should 
perform the occasional one.” 


Types of Initiation and Competence for It 


Initiation is a Means to Both Worldly Benefits and Liberation 


wa daa «mīt mb Arga d0$ Ji 
a GRAMS! deg THA | 


tatra diksaiva bhoge ca muktau cāyāty upāyatām | 1 | 
svayam sarnskārayogād và tadangam tat pradaršyate | 


' The structure of Chapter Fifteen is modelled on that of chapter eight of the Mālinīvijayottara. 
Although Abhinava fills out his presentation extensively, he has taken care to maintain the content 
and order we find there. 

? Cf. MV 8/1: ‘I will now talk about the sacrifice that bestows all that is desired, just by seeing 
which one is honoured by the Yoginis.' (1) 
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There (in that context), initiation* itself becomes a means to 
(attaining both) worldly benefits and liberation, either by itself of its own 
accord (svayam), or in association with the (empowering) purification 
(samskara) (through ritual or other means).* Thus, (we begin by) explaining 
(the worship etc. which is the necessary) adjunct (aga) to that (initiation). 
(1cd-2ab) 


(Initiation may afford both worldly benefits and liberation) *by itself of 
its own accord (svayam)’ directly, because it does not depend on anything else 
(to do that). This is the meaning. (Or it may do so) 'in association with the 
(empowering) purification (sarhskāra)', which leads to the mastery of 
(scriptural and intuitive) knowledge (jfiana) and the like 
(jūānādyadhikrtatvāpādana). There (in that context), initiation is, for an adept 
(sādhaka) who is devoted to worldly Dharma (lokadharmin) and the apprentice 
(putraka) without seed,’ a direct means (svayam upāyah) to worldly benefits and 
liberation, respectively. Associated with (empowering) purifications (samskdra) 
(and mediated by them), it is (an indirect) means for an extraordinary adept 
(Sivadharmin) and apprentice with seed. When they have been purified (and 
prepared) by initiation, they become fit to (practice) Yoga, and (acquire spiritual 
and intellectual) knowledge, by virtue of which (they attain both) worldly 
benefits and liberation. (Worship is an (ancillary) part (aga) of) ‘that 
(initiation)’, because in this way it serves as a means to (attaining) worldly 
benefits and liberation. 

He (now) illustrates this in conformity (with the scriptures). 


a Gama uw ata fpem: 11 2 1 
RSA darija fay: | 
Graal VA ASA TEZ q3 Y: 13 |! 
asa 1 ad qemfet sated | 


FMA ea: We aT TE: Uv gi 


yo yatrabhilased bhogān sa tatraiva niyojitah || 2 | 
siddhibhan mantrašaktyeti Srimatsvayambhuve vibhuh | 
yogyatāvašato yatra vāsanā yasya tatra sah || 3 || 

yojyo na cyavate tasmād iti $rimalinimate |,m 

vadan bhogābhyupāyatvarh dīksāyāh prāha no guruh || 4 I 


* For definitions of initiation — dīksā, see note 1 at beginning of KuKh 31 vol. 11, p. 7-8. 

* The purifications are rites and practices that purify initiates in the course of their life after 
initiation (Sesavrtti), concerning which, see below, chapter 26 ff. See above, note 4,902 
concerning the meaning of the term ‘samskdra’ in this sense. For a different related sense, see 
note 4,2. 

5 ‘Seed’ (bīja) here means the rules that should be observed for all one's life after initiation. 
Concerning the various types of disciples, see below, 15/23cd-26. 
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The Pervasive Lord (has said) in the venerable Svāyambhuva: ‘(the 
disciple) is conjoined (by his teacher) there (to the level of reality)’ where 
(he can experience) the worldly enjoyments he desires, (and attains the 
corresponding) accomplishments (siddhi) by the power of Mantras”.” 
(Again, he has said) in the venerable Malinimata that *(the disciple) should 
be conjoined there (to the reality level) where his (karmic) predisposition 
(vāsanā) (for it has arisen) by virtue of (his) competence (and affinity) 
(yogyatā) (for it).* He will not fall from that.” In the course of explaining 
(these passages, our) teacher” has explained to us that initiation is (also) a 
means" (of obtaining) worldly experience (and benefits) (bhoga).'' (2cd-4) 


The prose order is that, ‘in the course of explaining (the passages) in the 


venerable Süksmasvayambhuva" etc., the teacher has explained to us that 


initiation is a means (of obtaining) worldly experience'.? (The same is stated) 


‘in the venerable Malinimata' , mentioned previously. As is said there: 


"(The disciple) should be conjoined by skilful (teachers) there at the 
time of initiation (to the reality level) where (his karmic) predisposition 
(vāsanā) (for it) has arisen, by virtue of (his) competence (yogyatā) (for it). 


^ In the parallel passage MV 12/40-41ab, quoted by Jayaratha here in the commentary, the reading 
is yatra tattve. 

yogyatavasasamjatà [k: vašagā jateti] yasya yatraiva vāsanā | 

sa tatraiva niyoktatryo (> niyoktavyo) dīksākāle vicaksanaih (TA 22/3d: tatastvasau) Il 40 Il 

yo yatra yojitastattve sa tasmānna nivartate | MV 12/40-41ab. 

7 Svāyambhuvāgama (drawn from Süksmasvayambhuva) 40/2c-3b. The same passage is also 
quoted below as 28/263cd-264a. TA 8/435ab (434cd) is as an abbreviated paraphrase of this 
verse. The first quarter is quoted in TĀv ad 15/30. 

* 15/3cd-4a is a paraphrase of MV 12/40abc. The meaning is secured by the variant of this line 
found below in 28/262ab, where it says clearly that that latent predisposition (vāsāna) arises due 
to the disciple’s competence (yogyatā) for that level of reality: yogyatāvašasarhjātā yasya 
yatraiva vāsanā. 

° Abhinava takes care to let us know right from the beginning of this exposition that he has studied 
the teachings concerning initiation, both procedure and the manner in which it operates, from the 
scriptures that are his sources for this chapter, from his Trika teacher Sambhunatha. First and 
foremost amongst these sources is, of course, the Mālinīvijayottara. Along with these are 
important Siddhānta scriptures — the Rauravasūtrasarigraha and the Svayambhuva and the others, 
with their commentaries by Ramakantha and Nārāyaņakaņtha, along with the early works of 
Sasdyojyotis and Brhaspati. Here it is clear that Abhinava studied the Svayambhuva with his Trika 
teacher Šambhunātha. His great-grand teacher Bhairavācārya is said to be well versed in the ‘five 
currents’ of scripture, and so too his disciple Sumati, Sambhunātha's teacher. Concretely, this 
means that they were well versed in all the varieties of scripture, including the Siddhānta. 
Although Abhinava tells us that he served many teachers of various schools (37/60-62), 
surprisingly, he only refers to the Siddhāntin Dharmašiva as his teacher. One wonders how much 
he may have learnt from him about Siddhanta, compared to Šambhunātha. 

' As suggested by Sanderson, read bhogabhyupayatvam for bhogādyupāyatvani. 

!! Abhinava combines these two quotations again below in 28/261-264ab. 

12 The reference has been traced in the Svayambhuvagama. Clearly, ‘Siksmasvayambhuva’ is 
another name for it. 

? Read bhogābhyupāyatvari for bhogadyupayatvam. One may also translate this passage to mean 
that the Pervasive Lord is the teacher, which Jayaratha tells us would not be correct. 
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Wherever (the disciple) is conjoined (by the teacher) into a (particular) reality 
level, he does not return back (from there).' ^ 


Having said that in this way initiation is itself a means (to attaining) 
worldly experience (and benefits), he (goes on to) says that it is also (a direct 
means) to liberation: 


3 rfe dei four fer VIE | 

3 p AARAA Aq |1 4 II 
aft menfe ufus radiem | 
SATO ATA TAMA |1 & ii 
aaa: BIT WAT PASAT | 
TTA SEPM AATA || |i 


na cādhikāritā diksam vind yoge ‘sti šānkare | 

na ca yogādhikāritvam ekam evānayā bhavet || 5 |l 

api mantradhikaritvam muktis ca šivadīksayā | 

ity asmin mālinīvākye sāksān moksābhyupāyatā | 6 || 
dīksāyāh kathitā prācyagranthena punar ucyate | 
paramparyena sarhskrtyā moksabhogābhyupāyatā || 7 ll 


‘There is no competence (adhikāritā) to practice Saiva Yoga without 
initiation.” ‘Siva’s initiation not only confers entitlement (to the fruits of) 
Yoga (and its practice), it also (confers the) authority (to practice) Mantras 
as well as liberation (itself).”'* According to this statement in the venerable 
Malini, initiation is the direct means to liberation." (Moreover,) the 
previous verse declares that it can (also) be a means (to the attainment) of 
worldly benefits and liberation progressively (indirectly), by means of the 
(empowering) purification (it brings about). (5-7) 


Surely (one may ask), the second part of the text states that ‘by Siva’s 
initiation, (one achieves) liberation’, thereby declaring that initiation is a 
direct means to liberation. (However,) the previous one says that moreover 
(punar), (one thereby) ‘becomes entitled to (the practice and fruits of) Yoga’. 
How is it that that is said here without distinguishing (between the two)? With 
this doubt in mind, he says that ‘the previous one says’ (that it can (also) be a 
means (to the attainment) of worldly benefits and liberation indirectly). The 


* MV 12/40-41ab. Conjoined to the world which accords with his past Karma, the disciple 
exhausts it there by experiencing its consequences (bhoga). In this way, he may rise, progressively 
conjoined to higher world orders, until his Karma is completely exhausted. 

1 MV 4/6cd. See above, note to TĀv ad 1/232cd-233ab. TA 15/5ab = MV 4/6cd, TĀ 15/5cd-6ab 
= MV 4/8. 

* MV 4/8. The full passage (MV 4/4, 5cd-8) is quoted in 16/288cd-292 (289-293ab). See also 
above comm. 1/152. 

” MV 4/6cd, 4/8. 
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purification brought about by initiation takes place ‘progressively’. (Thus,) 
after (receiving it, the initiate) is competent (to practice) Yoga etc., and by the 
accomplishment (siddhi) of Yoga, (he attains) liberation, and by the 
accomplishment of Mantra (he gets) worldly benefits. Accordingly, it is said 
that ‘it can (also) be a means (to the attainment) of worldly benefits and 
liberation’. Thus, it is said that, by way of the purification (it brings about), 
initiation is a means for some (people variously) to both liberation and worldly 
enjoyment. 
That is also said in other scriptures, not only here. Thus, he says: 


maaa 4 feat wed: | 
yama aut fearmgfēd mue 
sft ARTS Ber AMT | 


yesām adhyavasāyo ‘sti na vidyam praty asaktitah | 
sukhopāyam idam tesam vidhānam uditam guroh || 8 Il 
iti $Srīmanmatangākhye hy uktā moksābhyupāyatā | 


‘This, the teacher's procedure (vidhàna)," is said to be an easy 
means (sukhopaya)" (taught by the Lord to liberation) for those who, 
because they are incapable, have no resolve (to strive for) knowledge.” 
(Thus, with these words uttered by the Lord, initiation) is said to be an 
expedient means to liberation in the venerable (Agama) called Matanga.”' 
(8-9ab) 


"This procedure' which is predominately the ritual performed by the 
teacher ‘is said to be an easy means’ (to liberation) ‘for those who have no’ 
decisive ‘resolve’ (to strive) ‘for the knowledge’, which is sound insight (into 
the true nature of reality), as a means to liberation. This is because, due to their 
ignorance, they are incapable (of it). (But even so,) in this way they (can be) 


'* The procedure prescribed for the rite of initiation is followed by the teacher in order to initiate 
his disciple, and so it is said to be his procedure. 
' Cf. the use of this expression by Ksemarāja in the Pratyabhijūāhrdaya: 
vimaršamayapramātrāvešah saiva hetuh parijīāne upāyo yasyāh | p. 5) anena ca sukhopāyatvam 
uktam | 

‘Penetration into the subject made of reflective awareness is the cause of complete 
knowledge, which is the means to that (consciousness). By this (the text) refers to the easy 
means.’ Ksemaraja then quotes VB 106, that declares that attention to the relationship between 
subject and object is what distinguishes the yogi from others who are not yogis. PrHr p. 4-5. 
Abhinava is implying, it seems, that initiation can function with the same ease as the exercise of 
awareness. 
? MPA kriyāpāda 1/2 also vidyāpāda 26/63. Cf. this line quoted in the SvTu (vol. 3, patala 5, 
p- 50): yasya jūānān na sampraptah kriyā tasya vidhiyate. ‘If that is not attained by knowledge, 
ritual is enjoined for him.” Goodall 1998 (367 n 596): *Ramakantha (Matangavrtti ad vidyāpāda 
26/63 p. 569) explains that what is actually meant is that for Saivas, those who realise that 
knowledge alone cannot remove mala and thus bring about liberation, as thinkers of other 
persuasions who do not know of the physical obstruction that mala is maintain, the Lord has 
taught easy means of accomplishing it called dīksā.” 
21 MPA vidyāpāda 1/2. 
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easily liberated. That is also said in the venerable Matangatantra and other 
scriptures. 

Surely (one may ask), (according to the doctrine taught) here (in such 
dualist Siddhantagamas), the ignorance (to which) individual souls (are subject) 
is the product of (a fundamental binding) Impurity (mala), which is (considered 
to be) a (material) substance that obscures (their innate capacity for unlimited) 
knowledge and action. Moreover, when that persists as its cause, (that 
ignorance) does not cease, just as the blindness of the blind (persists as long as) 
the cataract and other (such causes) have not ceased (to exist). Only (ritual) 
action is capable of making it cease, not knowledge, because one does not 
observe (anywhere) that that is capable of destroying a substance. Without the 
intervention of a doctor, this cataract (which covers) the eyes cannot be 
destroyed by knowledge alone.” Therefore, (ritual) action alone is the direct 
means to remove (this) obscuration, not knowledge. So how is it that he has said 
this? With this doubt in mind, he says: 


Initiation and the Excellence of Empowering and Liberating Knowledge” 


GR TAT fe fee Mammas |1 g od 


samyagjūānasvabhāvā hi vidya sāksād vimocikā || 9 ll 


Knowledge, which is sound insight (into the true nature of reality), 
indeed liberates directly. (9cd) 


* According to this view, as illustrated by this example, knowledge does remove impurity. 
However, it is only the knowledge of the ritual procedure the teacher possesses that can do so. 
Knowledge alone, without the outer rite of initiation, cannot. Sanderson (1985b: 566) notes that 
this verse contradicts a crucial doctrine of the Kashmirian Saivasiddhanta, as formulated by 
exegetes like Nārāyaņakaņtha and his son Ramakantha, namely, that the Impurity (mala) that 
envelops and binds the soul is not simply ignorance, as Abhinava maintains (see above, 1/23ab). 
Rather, it is an unconscious substance (dravya) which causes ignorance, that can only be removed 
by ritual action. But the MPA, right at the beginning of the section dealing with ritual (kriyāpāda), 
States that liberating rites are taught there as a less arduous path for those who are not capable of 
mustering the required degree of conviction to accept the truth taught in the previous section, 
which deals with doctrine (vidyāpāda). As Sanderson (ibid.) observes: ‘Obviously, then, the 
Agama holds that there is an elite for whom gnosis is the sufficient cause of liberation. Thus, as 
Jayaratha on Abhinavagupta taking this same verse as the starting point for his own treatment of 
the rites of initiation (in Trika) rightly insists, its interpretation among the Kashmirian 
Saiddhāntikas is the product of an unāgamic bias.’ 

3 Once Abhinava has made a few basic introductory remarks about the nature of initiation, how it 
takes place, purpose and importance, and so implicitly the value and efficacity of ritual action, he 
goes to champion his favourite view. This is that salvific knowledge is both the supreme goal and 
ultimately, the sole means to it. He is careful, however, not to preempt ritual action. This he sees 
@s mecessary for those who cannot tread the path of knowledge directly. It can also liberate the 
ritual agent, but only after death, unless he can perform ritual free of thought constructs, in which 
case he can achieve liberation in this life. He takes care also to stress that ritual action, like yogic 
action, is effective. But if it is, then it must result in some way in insight. There are various points 
of contact between ritual action and insight; perhaps the most important is that ritual action, 
especially initiation, is purifying. While dualists may think of the Impurity (mala) that sullies and 
binds the soul as a material substance, that can thus be removed by acting on it, nondualist 
Saivites main that it is ignorance. Thus, if initiation does remove Impurity, which it indubitably 
does, whatever the level of Saiva initiation, it must do so by generating insight. 


TANTRĀLOKA 7 


Here (according to us, the) Impurity (mala) (that obscures and binds the 
soul) is not some kind of (material) substance. Rather, it is ignorance. It has 
been logically established previously many times that it ceases only by the 
dawning of knowledge. That sound insight (into the true nature of reality) 
destroys the ignorance which is contrary to itself, and (so) is the direct cause of 
the liberation of (individual fettered) souls. Thus, it is rightly said that (ritual) 
action is an easy means for those who are not skilled in (grasping) the 
knowledge that liberates directly. 

Nor have we stated just our own idea. Accordingly, he says: 


Sh MA Tami arta: | 
carers fame sft HST Ilgo II 


uktam tatraiva tattvanam kāryakāraņabhāvatah | 
heyādeyatvakathane vidyāpāda iti sphutam || 10 ll 


(All) this has been clearly stated there itself in the section (of this 
Tantra) concerning knowledge (vidyāpāda), when it teaches which reality 
levels (tattva) should be adopted (as higher ones), and which should be 
abandoned (as lower ones), in accord with (their relative) status as cause 
and effect (one to another, in the descending series).” (10) 


‘There’ in the venerable scripture, the Matangatantra, ‘in the section 
concerning knowledge (vidyāpāda)', where it introduces which reality levels 
should be adopted and which abandoned, in relation to their (relative) condition 
as causes and effects (of one another), in accord with the teaching that ‘there is 
no manner (of attainment) (prakriyā) higher than knowledge" .? All this is stated 


*4 Abhinava is referring to MPA vidyāpāda 2/8-9ab quoted in full by Jayaratha. 
?5 SvT 11/199c. The entire verse and commentary: 

*There is no liberation that equals initiation and no Vidyà higher than Matrka. 
"There is no procedure (prakriyā) higher than knowledge and no there is no Yoga that is without 
the goal." SvT 11/199 

It has been established elsewhere that *only initiation is liberating, and it also leads to 
the upper Saiva abode'. (SvT 26/2ab) Moreover, the nature of the vitality of initiation accords 
with the Mantras with which the initiation is performed, (and so there is) *no Vidyà higher than 
Matrka’. She is the Goddess (bhagavatī) who is taught here and there in (all) the Agamas (as) the 
firestick (that impels and energizes) all Mantras. Her ultimately real nature is the reflective 
awareness of the Aggregate of Sounds, which is the wonder at one with the universe consisting of 
all denotators and objects of denotation. It is she who, by means of the reflective awareness of all 
things, bestows supreme knowledge. And that consists of the procedure (prakriyā) of the Path that 
has been explained. Thus, it is said that ‘there is no procedure (prakriyā) higher than knowledge’. 
Any other knowledge apart from that of the procedure is just extremely insignificant. In accord 
with previously described teaching, knowledge is that which makes known the object of 
knowledge; thus, it is by knowledge that one should apprehend the Yoga which is one with the 
supreme reality, that is the goal (to be apprehended). (Any) other than that is a limited (form of) 
yoga and is only to be abandoned. Thus (the Tantra) declares: *there is no Yoga that is without the 
goal'. There is no such yoga of which the supreme goal, that is, the abode of rest, is absent. 
Although a limited (form of) yoga does exist, but here, that is, in the study of Anuttara, it is 
emp the absence of yoga (ayoga). Here Yoga is the supreme Yoga that is said to conjoin (to 

iva). 
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(there) clearly, and because (this view) is free of contradictions and doubt, it not 
a (logically) weak one. So, what is the use of making (this) book (even) longer? 
This (matter) can be understood (in detail) from there. This is the meaning. As is 
said there (in a passage beginning with the following lines), introducing (this 
topic): 


‘One should know that the section concerning knowledge (vidyāpāda)** 
is where the discrimination between reality levels (tattva) (is discussed,) in 
accord with (their relative) states as cause and effect, and where the reality, (the 
nature of which) has been taught" correctly as one that should be abandoned, is 
described. '?* 


(The passage deals with this topic) in many ways, (expounded) by way 
of questions and answers, such as: 


""These three abide as the (soul) who is bound, the one who binds (it), 
and the fetters (that bind it). Explain that (clearly and) correctly, in terms of 
what is said to be their condition as the means and object of attainment 
(sādhyasādhanabhāva), so that that it may be clearly evident." (Asked this 
question, the Lord replied,) “Well now understand carefully (what I am about to 
say)." 


Surely (one may ask), if knowledge alone is in this way directly 
liberating, what is the use of initiation and the rest (of the rites and practice) 
comprised in the (other) three sections (of the Agamas) concerning ritual and 
the rest?” With this doubt in mind, he says: 


qm] À qui Aaa TA: | 


tatrāšaktās tu ye tesārh dīksācaryāsamādhayah | 


Initiation, (disciplined) observance (caryā) and meditation 
(samadhi) are for those who are not capable there (in that case to strive 
directly for knowledge). (11ab) 


Surely (one may ask), how it is that according to the following teaching, 
the four, knowledge and the rest, are (all) said without distinction to (lead to) 
liberation? 


6 See below, note ad 15/17. 

” Edition of MPA reads yathāvad ucitam for yathāvad uditam. 

?* MPA vidyāpāda 2/8-9a. 

? MPA vidyāpāda 6/2-3ab. 

? Traditionally, Siddhāntāgamas are divided into four sections (pada): 1) Kriyāpāda — dealing 
with ritual and temple architecture and the like. 2) Caryāpāda — dealing with observance and right 
conduct 3) Jianapada — dealing with the types of Impurity, the Tattvas, cosmology, theology of 
Siva and the like. 4) Yogapada — dealing with forms of Yoga. 


TANTRĀLOKA 9 


"The plane of Sadāšiva is attained by Yoga, observance (caryā) or 
initiation, according to the difference between (peoples’) mind, or else liberation 
by (all) four.”*' 


d free TAMARA: 0023 Ji 


As the prerequisite for (all) these (three) is knowledge, the man of 
knowledge is more excellent than the best (Yogi or performer of rituals 
(karmin)). (11cd) 


Surely (one may ask), for the aforestated reason, there is no authority 
here (to practice) Yoga or (acquire) knowledge etc. without (having received) 
initiation. Thus, one should say that initiation is a prerequisite of knowledge. So 
how is it that is said to be the other way around? With this doubt in mind, he 
Says: 


smi a MAMI sea arte aa: | 
TAS Sara Aaa Fa: 11 %2 I 


Jfianam ca šāstrāt tac capi $raévyo nādīksito yatah | 
ato ‘sya sarhskriyāmātropayogo dīksayā krtah || 12 I 


Moreover, knowledge comes from scripture. Thus, as one who is 
not initiated should not be allowed to hear (and learn the scriptures), 
initiation is of use to him, just as an (empowering) purification (sarhskāra) 
(that serves to render him fit to acquire knowledge). (12) 


*One who is not initiated should not be allowed to hear (and learn 
the scriptures)’, and so (initiation bestows on him) ‘an (empowering) 
purification that serves to render him fit (to acquire knowledge)’. As is said 
(in the Svacchandatantra): 


*One should not utter (and explain) Saiva ritual procedure (paddhati) in 
front of those who have not been initiated" .? 


Again (it is said in the same Tantra): 


‘A regular initiate (samayin) who has been purified (and prepared) in 
this way is worthy to utter (the words of the scriptures,) hear and study (them), 


*' MPA Vidyāpāda 26/63. Read with the edition of the MPA, catustayāt for catustayam. 

*? SvT 5/50ab. SvT reads noccarecchāstrapaddhatim for noccarecchivapaddhatim Ksemarāja 
explains ‘the ritual procedure of the scriptures is the ritual procedure (prakriyā) of the Supreme 
Lord's scripture.’ §Gstrapaddhatim pāramešašāstraprakriyām. 


10 CHAPTER FIFTEEN 


offer oblations, and (perform the rites of) worship etc. In this way, one whose 
soul is pure, by (virtue of) meditation and observance attains the Lord's plane.'? 


Surely, (if) initiation is of use to him, just as an (empowering) 
purification (sariskara) (that serves to render him fit to acquire knowledge), 
then how is it that it is said that because of its power to conjoin (the soul to 
worlds on various reality levels, the soul) also attains that particular, 
corresponding plane by means of that (initiation)? 


"T TAY eur ARNASA we T3: 
vafasmiferi af ag ya fire 123 0 


yatra tatrāstu guruņā yojito ‘sau phalam punah | 
svavijfianocitam yāti jūānīty uktam pura kila || 13 | 


It has (already) been said previously that wherever a man of 
knowledge (jūānin) is conjoined by (his) teacher, (be it to this or that reality 
level), the fruit (he attains) corresponds (nonetheless only) to the (degree of) 
his knowledge. (13) 


The intended sense (of saying that the fruit he attains) ‘corresponds 
(only) to the (degree of) his knowledge’ is that even though (every) regular 
initiate (samayin) has been conjoined (in the course of initiation) to the 
uncreated Siva principle, he attains oneness with that as he goes on practicing 
the (spiritual) knowledge (he has received). This has ‘(already) been said 
previously’ in chapter four and elsewhere. 

Now he says that, moreover, that purification also is of no use to one 
who has been sanctified with an intense descent of the power (of grace). 


For a Competent Few Knowledge by Itself is the Liberating Initiation 


ep GR fee ATA dar | 
Tt: ferens at ta wf AAA d ew 


yasya tv iSaprasadena divyā kācana yogyatā | 
guroh $išoš ca tau naiva prati dīksopayogitā || 14 Il 


* SvT 4/78-79ab. Kgemarāja comments: ‘To ‘utter (the words of the scriptures)’ means to repeat 
them (again and again) in order to place them in the intellect etc. Hearing is the understanding of 
(their) meaning. Study is constant study, like the Veda, of Agamic scripture. By ‘etc.’ is meant the 
repetition of Mantra (japa) and meditation (dhyana) etc. He whose soul is purified by meditation 
and observance, that is, by the practice of Yoga and adherence to the pledges (samaya). His 
competence for union (yoga) is vouchsafed by (his) initiation, without applying him to the 
purification of the Path. It is by that Yoga alone that his fetters are purified, and that being so, he 
attains the level of Ivara. Thus, conjoined as he is to the ISvara principle, it is not proper that the 
lower planes be purified in the course of his initiation as an apprentice onwards.’ 
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(If) by the Lord’s grace, a teacher and disciple possess a certain 
(extraordinary) divine competence (yogitā) (to realise oneness), initiation is 
of no use to them.” (14) 


Surely (one may ask), if initiation is of no use to such a teacher and 
disciple, then how do they become competent to (attain) knowledge and the 
rest? With this doubt in mind, he says: 


aaa wer diem AAE | 


jūānam eva tadā diksd šrītraisikanirūpanāt | 


Then knowledge (by itself) alone is (the liberating) initiation. (This 
is so) because it has been said in the venerable Traisika (i.e., Parātrīsikā).* 
(15ab) 


By ‘knowledge’ (here) is meant spontaneously achieved (insight) 
(sarhsiddhika). As is said there (in the Parātrīśikā, in the passage) beginning 
with: 


‘The initiation of one who knows (this) as it truly is, in this way leads to 
liberation (nirvana) (directly), and free of doubt, is devoid of (outer ritual) 
oblations of sesame seed and clarified butter. "(And so too): ‘(Such a one) 


* If the teacher and his disciple are capable, by Siva's grace, to attain oneness with Him 
spontaneously, the teacher does not need to initiate his disciple, nor does his disciple need to be 
initiated. 

?* PT 18, 25. These verses are quoted above 4/450 and 13/151cd-153. The PT is, according to 
Abhinava, most essentially teaching Anupāya. See Gnoli 1985: XXV. 

% PT 25. Read with the previous verse, the sense of this one becomes clear. It Says: 


‘Just as a great tree is, in a (tiny) banyan seed, the form of a (latent) potency (Sakti), in 
the same way this universe, mobile and immobile, is present in (SAUH,) the seed of the Heart). 
PT 24 


Abhinava comments: ‘Such complete knowledge alone is the initiation of Nirvana, that 
is free of doubt. As has been said: 


"This alone is the attainment of the nectar of immortality, this indeed is to catch hold of 
oneself, this is the initiation of Nirvāņa, which bestows Siva's true nature.” (SpKa 32)* 


Although other initiations can bestow worldly benefits (bhoga), it is only this complete 
knowledge that is in actual fact (real) initiation. Thus here (alone in this school is found that 
excellence which is its) superiority over all (others), because it is better even than the Kula 
scriptures. Just as the marks on a balance (increase progressively) upwards, in terms of its increase 
and decrease (as it weighs various more or less heavy things), even though limited, (its) inner 
(intermediate) measure is endless. In the same way, (the forms of) cognitive consciousness 
(sarhvedana) of space, time and experience (bhoga) present in progressively more elevated reality 
levels (tattva) is inwardly endless. Thus, (our system) is superior (to all others); (indeed,) it is 
superior even to the thirty-sixth (principle). As cognitive consciousness (sarivedana) alone is 
initiation, it is that of the hero or yogini who have entered that consciousness, (and so) are graced 
with the Ego, the nature of which has been explained, and is the venerable supreme Bhairava, who 
is the lord of the twelve-fold wheel of the deities, that are the rays of inner and outer senses, who, 
not belonging to the realm of Maya (amdyiya), his own supreme being is ever present (and 
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always possesses (every) accomplishment (siddhibhāk). He is a (true) Yogi and 
(a true) initiate." 


It is said that one who possesses that (knowledge) is the supreme and 
most excellent authority (fit to practice and explain everything) in all the 
scriptures. Accordingly, he says: 


adma Aga AA STITT 124 I 
sft stafete a: afafsnafae: | 
W sairt FTA fe ett: 1128 odi 


sarvašāstrārthavettrtvam akasmāc cāsya jāyate || 15 I 
iti $rimalininityà yah samsiddhikasamvidah | 


In accord with the principle stated in the venerable Malini, namely 
that: *knowledge of the purport of all scriptures arises within him 
(spontaneously) without cause”,* he whose (state of illumined) 
consciousness is (spontaneously) realised is more gualified than anybody 
else.” Indeed, (it is generally) agreed that a (true) teacher is one who 
possesses (this) knowledge. (15cd-16) 


‘He whose (state of illumined) consciousness is (spontaneously) 
realised’ is one whose sound (intuitive) reasoning (sattarka)” (spontaneously) 
operates (and is impelled) by itself. That was said before (where we read): 


'He in whom this sound discriminative reasoning (sattarka) (arises 
spontaneously) by itself is fit in all respects (to perform any ritual, practice any 
form of spiritual discipline, and initiate others). He has been both initiated (as a 
disciple) and consecrated (as a teacher directly) by the goddesses of his own 
consciousness. He, amongst all teachers, is said to be the chief one (mukhya).’ ^! 


It is said that he has knowledge of all the subjects (taught) in the 
scriptures. Accordingly, he says: 


manifestly active everywhere, at all times and as each experience). (It is such a hero or yogini) 
who has (truly) taken initiation (not those who have been initiated through ritual procedures).' 
PTv p. 259-260 


* Note that it is quite possible that the Stanzas here is commenting on this verse. 

? PT 18cd. Quoted above as TĀ 13/153ab. 

* MV 2/16cd. Also quoted above as 4/45cd. See above, 4/45cd-47ab. 

? Such a teacher is the highest authority with respect to any other kind of teacher. See above, 
4/40cd ff. 

® We have seen that ‘sound reasoning’ is the insight experienced at the reality level of Pure 
Knowledge that ‘I am (all) this (universe) and this (universe) is me.’ See above, 4/13 ff. for a 
detailed exposition. 

*! Above, 4/42cd-43. Also quoted below in TÀv ad 26/15-16. 
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MIGA oT Tt ar feof AR | 
sara MEANA aad Vadima ie og 


atmane va parebhyo va hitārthī cetayed idam | 
ity uktyā mālinīšāstre tat sarvam prakatīkrtam || 17 ll 


All that has been clearly explained in the Malinisastra, with the 
words: *He who desires his own good and that of others" should know (all) 
this.”*” (17) 


As is said there (in the Mālinīvijayottara): 


"Desiring to benefit either himself or others, the yogi should know all 
this thoroughly. That is not attained otherwise.’ ? 


‘That’ is knowledge that is (spontaneously) attained. ‘All’ means the 
subject of all four sections (pāda) (of an Agama), namely that which deals with 
knowledge and the rest. The intended sense of what he says is that thus, only 
knowledge is useful (and appropriate) for himself. Whereas the (means) for 
others“ are various. Thus, on the basis of the differences (of the disciples') 
mental dispositions, all (the forms of practice) are required, namely, (ritual) 
action and the rest, so that (Siva's) his grace may accomplish (the goal). It is 
said elsewhere, with the same intended sense: 


"The teacher who may impart initiation is one who is well versed in the 
matter (taught) in the section (of the Agamas) dealing with knowledge 
(vidyāpāda), has a firm grasp of the procedure (krama) (taught) in the section 
dealing with ritual (kriyāpāda), has practiced (what is taught) in the section 
dealing with Yoga (yogapāda), and observes (the conduct taught) in the section 
concerning observances (caryüpáda).' 5 


*? 15/17ab is a brief paraphrase of MV 4/26. 

SMV 4/26. 

** Read parebhyah for pare. 

5 These lines are taken from MPA kriyāpāda 5/3-4°, found in a more nearly complete form 
quoted here and by Ramakantha ad vidyāpāda 26/63. It is commonly stated that the standard 
format of the Siddhantagamas is a division into four sections (pada), namely Kriya-, Carya-, 
Vidyā- and Yoga- pada which teach ritual, observance, metaphysics and yoga, respectively. 
Brunner (1992a) has shown that early Siddhanta works like the Kiranatantra, are not, in actual 
fact divided up in this way. Nonetheless, references to these four categories in Kirana 1/13 and 
6/5-9 indicate that we must accept that this categorization is early, even if it did not apply to 
sections of text. Thus, in Kirana 6/5-9, these categories are referred to as means (upāya), not 
sections (pada) of an Agama, and in the Parākhya (chapter 15) as forms of spiritual discipline 
(sadhana). Goodall (1998 lvii-Ixv) has supplied evidence that these divisions are artificial and not 
found in the earliest Agamas, tracing the early evolution of this notion and how it was applied in 
some cases by commentators to divide up the text before them. Goodall quotes the following 
passage from the Vayaviyasamhita of the Švapurāņa as an example of how these terms may serve 
to indicate topics, rather than divisions of text: 


‘O mistress of the gods, Jñāna, Kriya, Caryā and Yoga — it is said that my eternal 
Dharma consists of (these) four parts (pāda). The science of the knowledge of (the three realities, 
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Surely (one may ask), what is the authority (for the view that the means) 
for others? are various? With this doubt in mind, he says: 


People are Variously Competent 


IATA efemndnmmumem | 
dream prp sf sitet fast wee il 


namely) the fettered soul (pasu), the fetters (pasa) and the Lord (pati), is said to be Knowledge 
(jana). The purification of the six (cosmic) paths, by the method which depends (for its 
application) on the teacher, is said to be (ritual) action (kriyā). The observance (caryā) of the duty 
(dharma) of worshipping me and the like, on the part of one who is engaged in (following the 
rules of) caste and the stages of life (varņāšrama) as enjoined by me, is said to be ‘observance’ 
(caryā). Yoga is said to be the blockage of other modalities (of thought), on the part of one whose 
mind is established in me by (following) the path I have taught.’ (uttarabhāga 10/30-3, my 
translation). 


As Goodall (1998: 183 note 69) points out with regard to these divisions: *although by 
the time of such āgamas as the Mrgendra and the Matanga, it had probably come to mean 
exclusively the section of a text in which a particular upāya is taught . . . there is evidence that it 
need not.’ In short, the term ‘pada’ may mean a topic that a Tantra teaches, rather than a section 
of it. Cf. above, quote from the MPA 2/9 in TÀv ad 15/10, and see below, 15/466cd-467 and note. 

Brunner (19922) had established that early Agamas were not divided into four padas. 
Goodall who subsequently had more access to early Šaivāgamas than was possible before 
substantiated her claim by analysing the actual division or absence of it in the early Siddhantas 
that had been recovered, such as the Sarvajfidnottara and Rauravasütrasamgraha (Goodall 1998: 
lvi-Ixv). However, it is impossible to deny that the early Agamas such as the Kirana (1/13) did 
reflect on themselves as containing pādas. Moreover, these pādas were named Kriyā, Caryā etc., 
as are the standardized four sections — pāda — of the later Siddhantagamas. See below, 15/469- 
47 lab (466cd-468) and note. 

In some contexts, it is clear that these four are means to realisation. Indeed, each has its 
own weight and domain, although all four are necessary. This perspective is expressed in a verse 
found in the MPĀ vidyāpāda 26/63d: 


sadasivapadam yogāc caryāto vātha dīksayā | 
prāpyate cittabhedena mokso vātha catustayat I 


Goodall explains (1998: 371 n. 607): ‘A natural interpretation is that the four can be 
independent means to liberation, and since kriyā is here equated with initiation, this allows the 
nondualists to assert that even the Siddhāntas allow that ritual is not essential: ‘The state of 
Sadāšiva is attained by Yoga or by caryā or initiation, by a certain kind of knowledge, by (all) 
four.” Briefly, what Rāmakaņtha does with this is to explain that sadāšivapada refers (by 
upalaksana) to all worlds beyond Maya, and that sādhakas who so desire can attain particular 
ones by particular kinds of yoga or caryā appropriate to them, or by initiatory rites that link them 
to particular worlds; but ultimate liberation is to be attained by all four.’ Sanderson translates 
Rāmakaņtha's commentary on this passage as follows: ‘liberation however come from all four, 
from these in combination rather than from one or another of them. The word ‘vā’ ‘or’ means ‘or 
the enjoyment (of a chosen paradise)” (i.e., the combination of all four may also be adopted as the 
means of attaining the goal of the sādhaka). Let me explain (what he means by these four 
combined). Neither ritual (caryā) nor Yoga can be practiced without knowledge. For if the 
teaching has not been understood, neither Yoga, (that is to say) immersion (samādhih), nor the 
aforementioned ritual is possible. Moreover, because Impurity and the other bonds are material, it 
is impossible for knowledge to liberate the soul from them without the help of action that we call 
initiation.” 

* Read parebhyah for pare. 
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jūānayogyās tathā kecic caryāyogyās tathāpare | 
dīksāyogyā yogayogyā iti srikairane vidhau || 18 || 


According to the precept of the venerable Kiraņa, some are suited 
(yogya) for knowledge, and others again for religious observance, some for 
Yoga and others for initiation.” (18) 


As is said there: 


‘The Lord bestows grace on people, O Garuda, exactly to suit the way 
they are: some people are suited to ritual here (in this system) (atra); for them 
release (from the consequences of wrong deeds is to be accomplished) 
accordingly. Others are suited to knowledge; and others again to religious 
observance (caryā). As is said to be liberation for them, (accordingly) it is by 
that very (means alone) that that (particular person) has it.”** 


*' 15/18 is an abbreviated modified paraphrase of KiT vidyāpāda 6/6-7, quoted by Jayaratha in 
full. 
*5 KiT vidyāpāda 6/7-8. Goodall’s translation with modifications. In Goodall's edition 6/8d reads 
moksas teneSyojanat — ‘after they have been joined (through initiation) to the Lord’; for moksas 
tenaiva tasya tu. He takes this addition to be a gloss. The Siddhāntin commentator on the 
Kiranatantra — Ramakantha — maintained that all these means needed to be applied after 
initiation. One or other is chosen on the basis that a certain kind of ritual, meditative practice or 
religious observance can remove the evil consequences of particular transgressions. However, as 
Goodall (1998: 366 n 596) observes: ‘A natural interpretation of these lines would be that each 
upaya [means] can, after initiation, independently lead to final release; but Ramakantha's remarks 
. make it clear that he is reluctant to understand them in this way. Subsequent verses 
(particularly 6/9-13) support an important part of Ramakantha’s position . . . because they 
emphasize that dīksā [initiation] is still indispensable as the prime cause of liberation and that the 
upāyas [means] are post-initiatory means which serve only to ensure that the fruit of dīksā 
[initiation] is attained immediately upon the soul's body's death, because they wear away the 
prārabdhakāryakarman (the Karma which has begun to take effect] and the residues of the bonds 
left undestroyed by an ordinary asadyonirvāņadīksā [initiation that does not bring about 
immediate cessation (of bondage)]. Abhinavagupta distorts this considerably by omitting the 
subsequent explanation that reveals that the upāyas [means] are all conceived of as post-initiatory 
means that constitute the samayas [pledges]. and secondly by supplanting kriyā [ritual as an 
option] with dīksā [initiation]. . . . By this means Abhinavagupta has the text support a Gnostic 
position that external ritual initiation is just one of a number of possible paths to final liberation. 
In fact, this is a position that is expounded in one other prestigious Siddhānta, the Matanga, in 
vidyāpāda 26/23, . . . and in kriyāpāda 1/1-2 . . . (which is) of course adduced by Abhinavagupta 
in Tantrāloka 15/8 in support of his position.” (See there and notes). In other words, here, as in 
several other places in his Tantrāloka and his other Trika works, Abhinava maintains that 
initiation is not essential. It is just one of a number of optional ways the fettered soul can be 
released. Here he quotes as his scriptural authority for this view the Kiranatantra. However, to do 
that he must make the aforestated alterations to the text. 

Jayaratha presents the original passage in his commentary. But it contains a significant 
variant with respect to the passage found in the editions of the KiT. The reading here is tenaiva 
tasya tu — ‘it is by that very (means alone) that that (particular person) has (liberation) The 
editions read tenešayojanāt. The sense is (with the context): '(for (each of) these, that same (Lord) 
has taught the (means of) liberation of that (tasya) particular (person)) accordingly, because they 
have been joined (through initiation) to the Lord." Thus, Jayaratha's version eliminates the 
provision that this is so only in the case of a person who has received initiation. Thus, it supports 
Abhinava's view. One cannot help wondering whether, following Abhinava's example, Jayaratha 
has tampered with the text. 
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The degree of what is accomplished is (assessed) in this way. Thus, he 
says: 


TAHSIN: SHAMANS: | 
IM A PLAT: 122 i 


tatroktalaksanah karmayogajfianavisaradah | 
uttarottaratabhümyutkrsto gurur udīritah || 19 | 


The teacher, whose characteristics have been described," can be an 
expert in the rites, Yoga or knowledge (of the scriptures). The second is 
better than the first and the last is more excellent than the previous two. 
(19) 


"The yogi is greater than one who performs of rituals (karmin), and he is 
the disciple of the (teacher) who has knowledge (of the scriptures).” 


An Examination of the Disciple's Competence (Sisyaucityapariksa) 


aa SATA TĀ | 
Tie year gr Re cared BATA 11 20 II 


sa ca prāguktašaktyanyatamapātapavitritam | 
pariksya prstvā và Sisyam dīksākarma samacaret || 20 Il 


Now, after having examined the disciple, (to ascertain) by which of 
the aforementioned (kinds of) descents of the power (of grace) he has been 
purified, or else guestioned (him), (the teacher) should perform the rites of 
initiation. (20) 


(The sense of) ‘or else’ is that (the teacher may do this) optionally. If 
the desire (the disciple has) for worldly benefits or liberation is not directly 
apparent by (the methods of direct) examination, the teacher should ask him: 
“do you desire worldly benefits or liberation?” He should (then) perform the rite 
of initiation accordingly. 


The primary characteristic of initiation stated here is in accord with the 
view of the venerable Svacchandatantra, (expressed with the words,) ‘initiation 
is said to depend on one's own (intention). We also say the same here 
concerning this, elaborating in all respects on that teaching (artha). In order to 
confirm that this is the principle (characteristic of initiation), he corroborates 
(his view by referring to scripture). 


® See above, 13/214 ff. 
* This reference cannot be traced in the SvT. 
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uktarh svacchandašāstre ca Sisyam prcched guruh svayam | 
phalam prārthayase yādrk tadrk sādhanam ārabhe | 21 |l 
vāsanābhedatah sādhyaprāptir mantrapracoditā | 


It is also said in the Svacchandatantra: ‘the teacher should question 
the disciple personally, (saying that): “as is the fruit you request, so will I 
commence the appropriate (rite of initiation that serves as the) means 
(sādhana)*' (to attain it).”® The attainment of the goal (sādhya) (set for the 
rite is achieved) by the application of Mantras, in accord with the various 
inclinations (vāsanā) (of the teacher and disciple, as determined by their 
Karma).** (21-22ab) 


(The rite is) ‘appropriate’ (for the desired fruit,) which may be worldly 
benefits or liberation. "The means” is the prescribed rite of initiation. The 
‘inclination’ of the disciples is whether they consider themselves to be desirous 
of worldly benefits or liberation.” That of the teacher is the particular mental 
(assessment and) intention (anusamdhdana) to impart the kind of initiation (that 
suits his disciple’s needs). The ‘goal’ may be worldly enjoyment or liberation. 


5! Ksemaraja explains that ‘the means is the (appropriate) rite of initiation’ (sa@dhanam 
dīksāvidhih). 

? Line 2lab is a short paraphrase of SvT 4/80cd: guruh samprcchate sisyam dvividharn 
phalakanksinam || "The teacher asks the disciple who, of two kinds, craves for benefits (phala). 
Ksemaraja comments that the disciple is ‘of two kinds, according to whether he desires worldly 
benefits or liberation. The fruit is either liberation or worldly enjoyment.’ Lines 21cd and 22ab are 
SvT 4/84. The edition of the SvT reads akanksase ‘you crave for’ instead of prarthayase — ‘you 
request’. 

Verses 21-29 are based on SvT 4/80-89, 141-144. For the various types of of initiation, 
see chapters four and five of the SvT, which deal with initiations and their types, including 
tattvadīksā and kalādīksā. Concerning types of initiation with and without seed etc., see SvT 
4/147 ff. See also MPA, Kriyāpāda, 8/1-8 and the Saivaparibhasa pp. 135-137. 

** Ksemaraja comments: ‘The goal is the Mantra that is to be worshiped. Like a wish granting 
gem, it gives fruit according to (the worshipper’s) inclinations.’ sādhya ārādhyo yo mantrah sa 
cintāmaņikalpo vasananusaram phalati. He goes on to refer to SpKā 26-27: ‘Seizing that strength 
(bala), Mantras, endowed with the power of omniscience, perform their functions, as do the 
senses of the embodied. It is there alone that they, quiescent and stainless, dissolve away along 
with the adept’s mind, and so partake of Siva’s nature.’ 

* Initiates may be of two kinds. They may aspire to liberation (mumuksu) or desire worldly 
benefits (bubhuksu). The latter are, as Sanderson puts it in the following reference, ‘seekers of 
rewards’. Thus, he explains (2006: 24) that: ‘Worshippers in all . . . Saiva cults were of two kinds. 
This was a matter of personal choice and it determined both the form of initiation received and the 
form of the subsequent ritual discipline. On the one hand there were those whose chosen goal was 
nothing but liberation (moksah) from the bondage of transmigration (saritsārah). On the other 
hand, there were those who elected to pursue supernatural powers and effects (siddhih) while they 
lived and — or at least — to experience fulfilment in the enjoyment of rewards (bhogah) in a 
paradisal world of their choice, either in this life through mastery of Yoga, or after death. So 
worshippers were either seekers of liberation (mumuksuh) or seekers of rewards (bubhuksuh).’ See 
also above, TA 13/129cd-256ab and Brunner 1975: 411-439. 
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Surely (one may ask), is not (the variety of) different (kinds of 
initiation) also due to the difference between the Mantras (used in the rite)? 
With this doubt in mind, he says: 


Tac es OT feats: 11 22 0 
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mantramudrādhvadravyāņārh home sādhāraņā sthitih || 22 ll 
vāsanābhedato bhinnam $isyanàr ca guroh phalam | 


The condition of the Mantras, Mudrās, the Paths and the 
substances offered in oblation is the same. The fruit varies according to the 
various (latent) inclinations of the teacher and the disciple. (22cd-23ab) 


The intended sense is that the Mantras etc. (employed to attain) worldly 
enjoyment or liberation are not more or less excellent.** 

Thus, (the difference is because) there are different types of disciples. 
Accordingly, he says: 


Lokadharmin and Sivadharmin, With Seed and Without Seed 


55 15/22cd-23ab = SvT 4/82. In the SvT, the second half of the first line reads homah sādhāraņah 
smrtah instead of home sādhāraņā sthitih. The second line in the SvT reads: vāsanābhedato 
bhinnah Sisyanam ca guros tathā. Thus, the meaning there is: 


"The Mantras, Mudrās, the Paths and the substances offered in oblation is said to be the 
same.” 


Ksemaraja: ‘be it for worldly benefit or liberation. That (oblation):' 
‘is various according to the various (latent) inclinations of the teacher and the disciples.’ 


Ksemaraja: ‘If (the rite is performed) for the disciple’s own sake, then the teacher 
should make offerings to the fire according to (his disciple’s) inclinations, in order to liberate 
(him) or for worldly rewards. If (the rite is performed) for the teacher’s sake, then in accord with 
his own inclinations, it is done for liberation, because (the teacher) has no desire for worldly 
benefits. This is the intended sense that can be culled from the meaning.’ 
°° The point here is not, as Jayaratha’s hypothetical introductory question indicates, that the 
Mantras and the other components of diverse rites differ. Rather, although they may be different, 
their basic essential condition as Mantras etc. is the same, whatever the form of the initiatory rite 
may be. 
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sādhako dvividhah šaivadharmī lokojjhitasthitih || 23 |l 
lokadharmī phalakamkst šubhasthas casubhojjhitah | 
dvidhā mumuksur nirbījah samayādivivarjitah || 24 II 
bālabālišavrddhastrībhogabhugvyādhitādikaļ | 

anyah sabījo yasyettham diksoktà šivašāsane || 25 || 
vidvaddvandvasahānārm tu sabījā samayātmikā | 
dīksānugrāhikā pālyā visesasamayas tu taih || 26 | 


1) There are two kinds of adept (sādhaka). One is devoted to Šiva 
Dharma (Sivadharmin),” who is detached from (the daily affairs of) the 
world. The other is devoted to worldly Dharma (lokadharmin), who 
desiring (good) fruits, is dedicated to accumulating good actions and 
refraining from bad ones. 

2) (The spiritual sons) who aspire to liberation are (also) of two 
kinds, namely, ‘without seed’ (nirbija) and ‘with seed’ (sabīja).”* A) The 
first type comprises those who are exempted from observing the Rule 
(samaya) etc. These include children, the retarded, the aged, women, people 
engaged in worldly enjoyment, the sick and the like.” B) The other 
(category) consists of those who are learned and those capable of bearing 
the hardships (of spiritual discipline). The initiation taught in the Saiva 
teaching that graces (them) is ‘with seed’ (sabījā), and is essentially the 
Rule. It is the initiation that bestows grace, and they must observe (its) 
special ordinances.” (23cd-26) 


” Read sivadharmi for šivadharmā. 

* The ‘seeds’ are the rules the initiate must observe for life. See, for example, below, 17/72 and 
commentary. 

* Sanderson (2006: 26) reports that ‘others’ include kings and renouncers (sanyásin). When such 
individuals are initiated, the bond of the observance of the rule (samayapāša) was destroyed, 
along with other bonds, by means of the appropriate Mantras (see below, 15/31 and 17/672). AII 
these people needed to do was cultivate devotion for the deity, teacher and the scripture (see 
below, 17/73 and 96cd, 26/10 and TSà p. 158). Other initiates had to observe the Rule (samaya) 
(see below, 15/521-610ab and SvT 5/44-51). 

*9 Saivites may be simply uninitiated devotees of Siva (sivabhakta) or they may be initiates. The 
latter are of several kinds, as follows, according to type of initiation they receive. 


1) a) Lokadharmin sādhakas (by lokadhharmini sādhakadīksā). 

b) Sadyonirvāņadīksita (the dying). 

c) Nirbīja (through nirbījā nirvanadiksà or nirbijà sādhakadīksā — women, children fools, the 
sick or incapacitated, the king, and the dead. 

2) Regular Observer of the Rule (samayin) by initiation into the Rule (samayadīksā). The 
samayin may remain as he is or else develop in two ways. 

a) He may become a Sivadharmin sādhaka by šivadharmiņī sādhakadī.ksā and then 
sādhakābhiseka. Rather than perform rituals, he is dedicated to the practice of repeating Mantras 
(japa) and pilgrimage to sacred places. 

b) The samayin may choose to develop into a teacher (ācārya). To do so he must first become 
A) a sabījaputraka through putrakadīksā, which is sabījā asadyonirvānadīksā. Then he may 
become an Ācārya by receiving ācāryābhiseka. See Vasudeva 2004: 246. 

Concerning initiation with and without seed etc. and who should receive it etc., see 
Kirana 6/11 ff. Also: 
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There (in that context), the ‘adept’ (sādhaka) is one who desires 
worldly benefits (bubhuksu). He is of two kinds, namely, devoted to Siva 
Dharma (Sivadharmin), and devoted to worldly Dharma (lokadharmin). The 
spiritual son (putraka) aspires to liberation (mumuksu). He is of two kinds, 
namely, ‘without seed’ and ‘with seed’. Only the one ‘with seed’, once he has 
been consecrated, becomes a teacher (ācārya). This is (how they are) classified. 
The condition of the (regular initiate) who observes the Rule (samayin) is that 
he is fit to attain this position. Thus, he is not mentioned separately here. As is 


sādhako lokadharmī yah putrakah snatako grhī | 
samayī prággrhastha$ ca saivàh syur vratavarjitah || MrT kriyāpāda 3/11 


‘The Saiva who are without the Vows (of the Pāšupata) are the adept (sādhaka), 
Lokadharmin, the Apprentice (putraka), householder who has been ritually bathed (snātaka), the 
regular initiate (samayin), and the one who was previously a householder (and has temporarily 
taken up the life of the renouncer ascetic).” 


yathoktam šrīmrgendrāyām ---- 

lokadharmiņam āropya mate bhuvanabhartari | 

taddharmāpādanari kuryāc chive và muktikānksiņam M" (kriO 8-148) iti |l 

etac cordhvavrajanam yojanam ca yathakramam ---- 

sāns Sisyacaryavasad bhavet || 4-145 || 

Sisyasya guroš cābhisarhdhivašāj jayata ity arthah | uktarh ca tat prāg eva ---- 

phalam ākānksase yadrk tādrg yajanam ārabhe | (4-81) ityādi |l 

evarh dvidhā bhogadiksam nirniya moksadiksam sabijam nirbījārh sadyonirvanadam ca kramena 
nirnetum āha ---- 


‘As is said in the venerable Mrgendra: 


"Having placed the Lokadharmin in the place (mate) of a Lord of a world he should 
make him assume his nature (dharma) or (place) the one who desires liberation within Siva.’ 
(MIT kriyāpāda 8/148) 


And that upward ascent, which is conjunction (to the worlds) in due order, *happens by 
the power of the disciple and the teacher’. (SvT 4/145d) 

It was said before: ‘I am starting a sacrifice which is in consonance with the fruit (the 
disciple) desires.’ (ibid. 4/18) Having in this way taught the two kinds of initiation for worldly 
enjoyment (bhogadīksā), (Sivadharmi sādhakas take one, as do lokadharmis). He goes on to talk 
about the (other kind of) initiation that is for liberation (moksadīksā) with seed and without, (that 
includes the type) that gives immediate realisation (sadyonirvanadiksa).’ 


Goodall (2015: 31-32) notes that very little attention is given to women, or indeed 
goddesses, in the earliest Siddhānta. He continues, ‘But the existence of female devotees does 
Start to be taken into account, albeit in a manner that makes plain that they are granted only a 
marginal role, for a category of salvific dīksā is introduced that is said to be ‘seedless’ (nirbija), in 
the sense that it is without the seed of obligation to perform all post-initiatory duties of the 
religion, and this initiation is suited to those who, for the reasons of being too busy (kings), or 
incompetent (women, simpletons etc.) are considered incapable of leading the busy religious life 
of the regular (male) initiate. The doctrinal problems that such an initiation produced for 
theologians are expounded at great length, for instance, Rāmakaņtha in his Kiranavrtti of 
Kiranatantra 6, particularly ad 6/5 ff. There (ad 6/11cd-12) Rāmakaņtha explains that the 
religious activities of women and others after they have received such a ‘seedless’ initiation are 
not Mantramārgic ones, but belong rather to the domain of worldly (laukika) popular religion as 
taught in the Sivadharma.’ 
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said: ‘the regular initiate is like a prince.'^' Children etc. are ‘exempted from 
observing the Rule (samaya) etc.’ because they are incapable of observing it. 
(The initiation ‘with seed’) ‘is essentially the Rule’. It for those who are 
learned (in the scriptures) etc., because they are capable of observing it. Thus, it 
is said that ‘they must observe the special ordinances. That is said there (in 
the Svacchandatantra): 


‘The adept (sadhaka)" is of two kinds. One is solely devoted to Siva 
Dharma (as taught in the Saiva scriptures) ($ivadharmin).”” He has been applied 
to (the practice) of the Mantra of (Siva, who is) the goal to be attained, and (his) 
path has been purified by Siva’s Mantra. He possesses knowledge (and has 
understood the secret of Mantra and Tantra); he has been consecrated and is 
intent on worshipping Mantra. This Siva adept is indeed worthy here of the 
three kinds of accomplishments. The second (kind of adept) is on the path of the 
world (i.e., the practice taught in the sruti and smrti), and is intent on the 
common practice of religion (istā) and public works (pūrta).* Desiring (their) 
fruit, he is solely intent on performing auspicious actions” and is devoid of 
inauspicious ones. His aim (kārya) is always to destroy the inauspicious aspects 
(of his actions) by means of Mantras.’ 

‘One who aspires to liberation is said to be of two kinds, namely, with 
and without seed. Those who receive the initiation without seed (include) 
children, the handicapped, the aged, women, people who are (very) attached to 
their belongings, the sick and the like, who are exempted from observing the 
Rule (samaya) etc. O beloved, the initiation that graces those who are educated 
and those capable of bearing the hardships (of spiritual discipline) is praised as 
being ‘with seed’, and involves the observance of the Rule (samayācāra). Here 
(in this case, initiates) must observe the special ordinances proclaimed in (the 
Tantras), said to (belong to the path of) Mantra” with effort, desiring (to attain) 


* The same reference is found in Ksemarāja's commentary on SvT 4/79. The sense is that the 
regular, common initiate who has been given access to the worship of Siva, is entitled to rise to a 
higher level, as is a prince destined to become a king. 

© These verses are SvT 4/83-86ab. Read sādhako for sādhakā. 

* Ksemaraja explains in his commentary on this verse that ‘(a Sivadharmin) is one who never 
fails to observe the right conduct taught in the Saiva scriptures, which is Siva’s Dharma.’ 

& Ksemaraja explains that **the path of the world’ is the conduct (taught) in the Vedas (sruti) and 
their derivates (smrti). The ‘common practice of religion’ comprises bathing in sacred bathing 
places, the donation of food and the like. ‘Public works’ includes (the digging of) wells and tanks 
and (the construction of) monasteries and the like.’ 

55 Ksemarāja glosses: ‘not the worship of Mantra’. 

© SvT 4/83-86ab. 

°’ Ksemaraja explains that the Tantras belonging to the path of Mantra are those of the 
Mantrapitha (to which the Svacchandatantra itself belongs). He further adds that the reference to 
them here also implies the Tantras belonging to the Vidyāpītha and the other categories (pitha) of 
Tantras (i.e., the Mudrā- and Maņdala-pītha). (Concerning this system of classification, see 
Dyczkowski 1987: 104-120). The Tantras ordain the observance of special rules (samaya) over 
and above those required by a follower of the Siddhānta. The ones for the Mantrapitha are listed 
in SvT 5/44. As the deity of the Tantras of these pithas is Bhairava (rather than the Sadāśiva of the 
Siddhānta), the very first rule is that one must not censure Him. The Rules (they may also be 
called Pledges) for Abhinavagupta’s Anuttara Trika are drawn from the Devyāyāmala, 
Gamatantra, Ūrmikaula, Mādhavakula, Ānandšāstra and others. They are listed below in 
15/525cd-613ab (521cd-609ab); see note 15,847. 
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liberation and accomplishment. That (type of initiation) should be known to be 
‘with seed’, and is meant for the spiritual son and teacher.'** 


Surely (one may ask), what is to be affected (kārya) by their initiation? 
And what kind (of initiation) is (meant) for whom? With this doubt in mind, he 
says: 


Removal of Various Karmas According to Type of Initiation, 
Benefits and Obligations 


stern 4 YMA g SIA | 
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abhavam bhāvayet samyak karmanàm prācyabhāvinām | 
mumuksor nirapeksasya prarabdhrekam na šodhayet || 27 || 
sādhakasya tu bhūtyartham ittham eva višodhayet | 
Sivadharminy asau dīksā lokadharmāpahāriņī || 28 I 
adharmarūpiņām eva na Subhanam tu šodhanam | 
lokadharminy asau diksà mantrārādhanavarjitā || 29 (V? 


Then (the teacher) should correctly contemplate the absence of 
Karmas, past and future, ((and so remove them from the disciple) who 
aspires to liberation, because he is indifferent (nirapeksa) (to worldly 
benefits). (He must remove them all,) with the sole exception of the (present 
one,) which is in the process of giving rise to its consequences (prārabdhra). 
(This one) he should not purify (otherwise the disciple would die). 

(In the case) of the adept (sadhaka)" (who desires worldly benefits, 
the teacher) should (only) purify (the past Karma) in the same way, (but in 
that case, it should be done) with a view to future benefits (bhütyartha) (for 
which the adept is engaged in practice). This (kind of) initiation (for the 


& Ibid. 4/87-90. See Somasambhupaddhati vol. 3 p. 147, v. 24ab. 
® 15/27ab is derived from SvT 4/141ab: prākkarmabhāvikasyātha abhavam bhāvayet tadā | 
15/27cd-28ab = SvT 4/141cd-142ab. Read with the MSs and the SvT Sodhayet for šādhayet 
15/28ed = SvT 4/143ab (SvT reads lokadhaminy ato 'nyathā for lokadharmāpahāriņī | 
Sivadharminy asau diksà................ Ksemarāja: sādhake iti Sesah || ............. lokadharminy ato 
"nyathà | kidrg ity āha ---- prāktanāgāmikasyāpi adharmaksayakāriņī || SvT 4/143cd II 

15/29ab is not found in the SvT. 15/29cd = SvT 4/144ab. SvT reads jñeyā for dīksā. See 
below, note 15,73 for a translation of SvT 4/141-144 with Ksemaraja’s commentary. 
™ This kind of Karma which is in the process of giving rise to its consequences governs the kind 
of body in which a person is born and its lifespan. Thus, if that kind of Karma were to be removed 
also, it would entail the disciple’s immediate death. Cf above, 1/43 and commentary. 
?! prakkarmaikam tu Sodhayet | SVT 4/141b. 
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adept is called) Sivadharmini, and it removes worldly obligations 
(lokadharma). 

(Unlike that initiation,) there is no worship of Mantras in the 
lokadharmini kind of initiation.” (In that case,) only the bad Karmas (of the 


past and future) (adharmarüpin) are removed, not the auspicious ones 
(Subha).”* (27-29) 


? In this one, the adept only accumulates favourable etc. karma without reciting special Mantras 
and the like. See Ksemaraja’s comments on SvTu ad 4/85. 

” These verses are a paraphrase of SvT 4/141-144ab. Cf. 16/179cd-180. SvT 4/141-144 with parts 
of Ksemaraja’s commentary: 


atra ca pāšašuddhyavalokanāvasare 
prākkarmabhāvikasyātha abhavam bhāvayet tadā | 
mumuksor nirapeksatvāt prarabdhrekam na Sodhayet || 4-141 Il 


... nirapeksatvāt sādhakavat phalaunmukhyābhāvāt |... 
„.. phaladānonmukhasya vartamānasya kā gatirityāha ---- 
—' prārabdhrekarh na šodhayet ll 4/141 M 

tasya bhogenaivātivāhanād ity arthah V 141 Il 


Ksemarāja: (It is said) here on the occasion of examining the purification of the fetters: 


"Then (the teacher) should contemplate the absence of Karmas, past and future ((and so 
remove them from the disciple) who aspires to liberation, because he is indifferent (nirapeksa) (to 
worldly benefits). (He must remove them all,) with the sole exception of the (present one). He 
should not purify the (Karma) in the process of giving rise to its consequences (prārabdhra). (SvT 
4/141) 


Ksemaraja: ‘He is indifferent because, unlike the adept (sādhaka), he is not intent on 
(getting) the fruit (of his Karma) (nirapeksatvāt sadhakavat phalaunmukhyābhāvāt) . . . what is 
the condition of one who abides intent on the fruit (his Karma) bestows? He says: ‘He should not 
purify the (Karma) in the process of giving rise to its consequences (prárabdhra).' This is because 
he is enduring it by experiencing (its) consequences. 


Ksemaraja introduces the following sentence with the remark: mumuksoh 
karmašuddhivrttāntam uktvā sádhakasya tam āha — *Having taught how the purification of the 
Karma of one who desires liberation takes place, he says the following (to explain what happens) 
to that of the adept (sādhaka).” 


In the case of one who seeks liberation, the teacher purifies him of all past and future 
Karma, leaving only the present one that is working itself out. The adept — sādhaka — is not 
interested in attaining liberation. He wants to attain some accomplishment — siddhi — or gain some 
other worldly benefit (bhoga). Thus, the teacher does not remove the future good Karma that 
would result from his worship (i.e. repetition of Mantra), which will eventually give him the 
siddhis he seeks. The Tantra continues: 


sādhakasya tu bhütyartharh................ 4/142a 
bhütiprayojanam bhāvimantrārādhanarūparm yat tad api na šodhayed ity arthah | 
*((The teacher) should (only) purify the (the past Karma)) of the adept (sadhaka)" (who 


desires worldly benefits) in the same way, (but in that case it should be done)) with a view to 
future benefits (bhūtyartha).” 4/142a 
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Ksemaraja: (“With a view to future benefits’, that is) for the purpose of future benefits. 
The meaning is that (the teacher) should not also purify the (auspicious Karma the adept will 
acquire by the) future worship of Mantras. . . . 


kevalam ---- 
— prakkarmaikam tu §odhayet | SvT 4/142b 


bhüryarthad yat prāgdehārambhi Subhasubham tata ekam asubham evāsya šodhayet, evam hi 
nirvighnam bhogasiddhir bhavati || 141 Il 

yat tu janmantarasamcitam Subha@Subham yac cāsmin janmani karisyati, tatsarvam uktanītyā 
mantrārādhanavarjam asya putrakavac chodhyam evety āha ---- 


"He should purify only the previous Karma' (SvT 4/142b) 


Ksemaraja: (He should do this) because of the future benefits (the sādhaka seeks to 
obtain). (Whatever) auspicious and inauspicious (Karma) proceeds from the body, (the teacher) 
should thus just purify only one, that is, his inauspicious (Karma). In this way, the 
accomplishment of the enjoyment (he desires) (bhogasiddhi) happens without impediment. The 
auspicious and inauspicious (Karma) that has been accumulated from other lives and that he will 
make in this life, all that, in the manner described, except (the Karma that comes from) the 
worship of Mantra, should be purified, as is done for the apprentice (putraka). Thus, he says: 


prākkarmāgāmi caikastham bhāvayitvā ca dīksayet || 142 II 

sādhakam iti Sesah | ekastham iti ekapraghattakatayā bhāvitam || ittham ca ---- Sivadharminy 
asau dikšī:ssssssscs sādhake iti $esah || 

SERES UE SUE lokadharminy ato 'nyathà | 

kidrg ity àha ---- 


prāktanāgāmikasyāpi adharmaksayakāriņī || 4/143 |l 
lokadharmiņy asau jfieya mantrārādhanavarjitā | 


istāpūrtavidhau ratah | karmakrt phalamakanksan (4/85cd) 
iti lokadharmī prāg eva nirņītah | 


‘Having contemplated in one place the past Karma and the one (about to) come, (the 
teacher) should initiate (the adept)' 142cd 


Ksemaraja: . . . (the Karmas are) ‘in one place’, that is, (they are) contemplated 
(together) as one whole (praghattaka). 


"This (kind of) initiation (for the adept) (is called) Sivadharmini. The Lokadharmini 
(initiation) is (done) in another way than this.” 4/143ab 
He says how it is: 


‘(The initiation) that destroys (only) the bad Karma (adharma) of (both) past and future 
(Karma) should be known to be a /okadharmini (initiation), which is devoid of the worship of 
Mantras.' (4/143cd-144ab) 


The Lokadharmin was explained before (in the following line): *He is devoted to public 
works (for the benefit of his society) and he acts, desiring the fruit (of his actions).' (4/85cd) 


adharmaksayakāriņīti sāpeksah samāsah | mantrārādhanena piņdasiddhihetunā mantratvādi- 
prāptihetunā ca sarveņaiva vivarjitā višesācodanāt | $rimrgendrayám ca vartamanasiddhihetor 
mantrārādhanasya Sivadharminy eva pratipāditatvāt | tathā ca tatroktam 


... ‘The worship of Mantras’ is the cause of accomplishment (in the utterance of) pinda 
Mantras, and also the cause of the attainment of the state of Mantra (mantratva) and the like. (This 
type of initiation and the practice to which it gives access) is devoid of this because no particular 
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The ‘past’ (Karmas) are those that precede the initiation, as well as 
those that have been accrued here previously in another life. The ‘future’ ones 
are those that will be made here (in this life) after initiation. (The disciple who 
aspires to liberation is) ‘indifferent (to worldly benefits)’, because he is not, like 
the adept (sādhaka), propense (to the enjoyment of) worldly experience 
(bhoga). What is the procedure (gati) with regards to the present (Karma) that is 
propense to give rise to (its) consequences? With this doubt in mind, he says (he 
must remove them all,) ‘with the sole exception of the (present one,) which is 
in the process of giving rise to its consequences’. This is because it is 
exhausted by experiencing its (consequences). The same is said (in the 
Kiranatantra): *. . . that (Karma) by which this (body is sustained can be 


(rule to the effect) has been enjoined. Also, in the venerable Mrgendra, the worship of Mantras, 
which is the cause of present accomplishment (vartmānasiddhi), is established as being (the 
practice of a) Sivadharmin. It is said there in that way: 


Sivadharminy anor mūlarh Sivadharmaphalasriyah | 
hitetarā vinā bhangam tanor āvilayād bhuvām | iti |l 


*Šivadharmiņī (initiation) is the root of the glories of the individual soul, which is the 
fruit of (observing) Sivadharma. The other (kind of this initiation) is of benefit to others. (It takes 
place) without the destruction of the body, (and its effect persists) up to the destruction of the 
world.” (MrT kriyāpāda 8/6) 


asyayam arthah ----  sivadharmini yā dīksā sāņoh sivadharmaphalašriyo | mülar 
mantramantrešatvādiprāptyātmaka-pāramešaphalasarhpado hetur ekā, itarā tu sivadharminy eva 
bhuvam bhogabhūmīnām āvilayāt pralayakālarh yāvat tanoh $arirasya bhangam vina hitā 
yathābhīstakhadgapātāla-locanānijanapādukādisiddhisarh-pādiketi | na cetareti lokadharmiņī 
vyākartavyā ---- 


The Sivadharmini initiation of the individual soul is the root of the glories of the 
individual soul. One (kind) is the cause of the wealth, which is the fruit (bestowed) by the 
Supreme Lord, namely, the attainment of (the state of) the Mantra and Mantrešatva etc. 
(perceivers). The other (kind) is (the same) Sivadharmini (initiation), that continues (to be 
effective) ‘up to the dissolving away of the worlds’, that is, the planes of the experience (of the 
consequences of Karma) (bhogabhiimi), up to the time of (universal) destruction (pralayakdla). It 
is beneficial without the destruction of the body. As desired, it bestows the accomplishments of 
the Sword, the Netherworlds, the Collyrium for the eyes, and that of the Sandals. If (this is) not 
(what the disciple wants, the teacher) should perform the other (initiation, called) Lokadharmini. 


bhogabhūmisu sarvāsu duskriamse hate sati | 
dehantaranimadyartham šistestā lokadharmini || 


iti tatraiva prthaktvasyanirnitatvat | na ca mantrārādhanarh vind südhakatvam na bhavatīti 
bhramitavyam, istā pūrtaphala-sādhanenāpi tasya lābhād ity alam || 4/144 |I 


‘Once that part which has been badly done has been removed on all the planes of 
worldly experience (bhoga), in order (to get the siddhis), such as that of making oneself small at 
will (anima) and the rest in another body, the remaining (initiation is the one called) 
Lokadharmiņī, (which is that of) doing good works (istā).” MrT kriyāpāda 8/7 


(This initiation should be performed) there (in the same context as the Sivadharminni, of 
which it is a variety,) because a separate (initiation) has not been taught. One should not be 
confused, (thinking that as it is) without the worship of Mantra, it is not one that serves a purpose, 
because (the initiate) attains (benefits) also by means of doing good public works, (not just by 
repeating Mantras as does a Sivadharmi sadhaka). Now this is enough.” 
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destroyed only) by the experience (of its consequences).’ The adept’s 


(sādhaka) Karma should be purified (and removed) ‘in the same way’. 
However, (that is done) ‘with a view to future benefits (bhütyartha) . This is 
because he is propense to worldly enjoyment, and so his mind is affected by that 
inclination (vāsanā) (produced by his previous Karma). Thus (in this way), the 
teaching (artha) that was introduced (before) has also been applied, namely that 
the difference in the fruit accords with the various (latent karmic) inclinations 
(vāsanā) (of the disciple).” As is said (in the Svacchandatantra): 


‘(The teacher), with a view to (his) future benefits, should purify the 
adept’s previous Karma in the same way (ittham). Having contemplated in one 
place the past Karma and the one (about to) come, (the teacher) should initiate 
(the adept).' "^ 


Here, (Ksemarāja,) the author of the (commentary called) Uddyota (on 
the Svacchandatantra), rejecting (the reading) ‘ittham’ (i.e., ‘in the same way’) 
reads ‘ekam (i.e., ‘(only) one (type)’).”’ (Accordingly,) he comments that out of 
the auspicious and inauspicious Karma created through a previous body (in an 
earlier life), only one, that is, his inauspicious (Karma,) should be purified. (But 
this is wrong,) because it was established before that, ignoring that, it is not 
possible to interrupt Karma that has commenced in the body which has begun to 
take effect, and moreover, this is not taught anywhere (in the scriptures) in this 
way. Thus (it is said) in the venerable Mrgendra” also: 


‘Such also, by its association with (ritual) action, is the supreme and 
inferior past (Karma) (bhautiki). However, in order to (prevent the disciple’s) 
separation from the body, the (teacher), having conjoined the embodied soul 
with (the Mantra,) which is the goal of Saiva practice (sadhana), should protect 
the Karma that has started (to take its effect, thereby determining the soul’s 


™ This quarter verse from the Kiraņatantra (vidyāpāda 6/20d) is also quoted above in TĀv ad 
9/130cd-131ab (see note there) and below ad 19/27cd-29ab. 

75 See above, 15/22ab. 

7° SvT 4/142. Read as in the edition of the SvT prākkarmāgāmi for prakkarmagami. 

7 Ksemaraja (commenting on SvT 4/142a) reads, as does the printed edition of the SvT, 
sādhakasya bhityartham prakkarmaikam tu Sodhayet (instead of sadhakasya tu bhütyartham 
ittham eva visodhayet as we read in the text commented by Jayaratha). The meaning is then ‘(the 
teacher), with a view to (his) future benefits, should purify (only) one (type) (eka) of the adept's 
previous Karma.” According to Ksemaraja, the first quarter (i.e. sadhakasya tu bhityartham) 
depends on the Sodhayet of the previous verse 141b. So according to him, the meaning is: ‘The 
auspicious and inauspicious (Karma of the adept) is created through a previous body (in an earlier 
life) due to (his) desire for future benefits. Out of that, (the teacher) should purify only one (type), 
namely, his inauspicious (Karma). In this way, the worldly benefit (bhoga) (it gives) is 
accomplished without impediment.' (SvU ad 4/141). In other words, the teacher should take care 
not to eliminate the Karma which is the source of worldly benefits (bhütyartha) in the case of one 
who desires them, but only remove his past Karma and of that, only of one type namely, the 
inauspicious (asubha). 

™ Note the feminine form of the name. This would agree with the feminine *sarhhitā” or the like. 
We find this same unexpected change of gender in the name of the Kirana / Kiranà and Kāmika / 
Kümikà. See above, note 4,83. 
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lifespan) (prārabdha). One should burn the other (Karma) associated with that 
(sa@nubandha).’” 


This and the like are what is said by the author (also). Moreover, we 
have kept this reading here (in the author’s version), because it is appropriate (to 
do so). Thus, (he says) in the second half (of the line) ‘in the same way’, that is, 
in the manner that will be explained. (This initiation) ‘removes the 
(obscuration of) worldly values (lokadharma)’ because (this initiate) is intent 
on the worship of Mantra (not on worldly concerns). ‘(In that case) only bad 
Karmas’ (are removed), that is, the past and future (Karmas), not those that 
have begun to take effect in the body (determining its lifespan), because the 
(injunction that) ‘(he must remove them all) with the sole exception of the 
(present one,) which is in the process of giving rise to its consequences 
(prārabdhra)', applies to all cases. That is said (in the Svacchandatantra): ‘(The 
lokadharmini initiation) destroys the Adharma of both preceding and future 
(Karma).’*° 

It is (indeed) said that, in the case of (the initiation called) the 
Immediate Bestower of Nirvana, the (present) Karmas that have begun to take 
effect in the body are purified (and removed). But even so, it should (only) be 
done for someone who is close to dying, and so those (Karmas) that have begun 
to take effect are not purified here (in this case). Rather those (Karmas) that 
have brought about their consequences and have practically ceased (are purified 
and hence annulled). Thus, even there (in that case), this (injunction) does not 
cease to be relevant. 

And so, what happens to him in this case? With this doubt in mind, he 
says: 


maA q yetsa ARAA | 
yas A A ASI AHSSHS |1 30 || 


prārabdhadehabhede tu bhunkte ‘sav aņimādikān | 
bhuktvordhvam yāti yatraisa yukto ‘tha sakale ‘kale || 30 Il 


(The disciple) enjoys the (yogic powers) to become small at will and 
the rest, in the type of body he has assumed (prārabdhadeha), and then once 
he has enjoyed that, he travels upwards to where (the teacher) conjoins 
(him), namely, to (a form of Siva) with parts (sakala), or (to Siva Himself) 
without parts (akala)." (30) 


? Mrgendratantra kriyāpāda 8/146-147a. 

50 SvT 4/143cd. 

*' This verse is a nearly literal quotation SvT 4/144cd-146a. It is quoted above in TĀv ad 
13/245cd-246ab. Read with SvT aņimādikān for animādikam. 

The Siva ‘with parts” is the form Siva assumes as the Lord of a particular world order 
(bhuvanešvara). In the course of the rite of initiation, the teacher induces his disciple to be born as 
one of these Lords and so enjoy the experience (bhoga) he seeks. If he has no such desires, or they 
have been exhausted, he is conjoined to Siva directly who, transcendent, has ‘no parts”. 
Commenting on SvT 4/144cd, Ksemaraja quotes a part of Svāyambhuvāgama 39/2, of which 
Abhinava quotes the complete verse in 28/263cd-264ab (see note there). This says: 
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Here (in this case, the teacher) conjoins the (disciple) wherever he 
desires, to (Šiva) with parts, that is, for example, to a Lord of a world order, in 
accord with the aforestated principle that ‘(the disciple) is conjoined (by his 
teacher) there (to the level of reality) where (he can experience) the worldly 
enjoyments he desires'." Or else,"after he has enjoyed (the fruits of his) 
auspicious actions, aspiring to liberation, he is conjoined to (Siva) without parts 
and goes to that plane (pada). That is said (in the Mrgendratantra): 


‘Having placed the (disciple who is) devoted to worldly Dharma 
(lokadharmin) into the (status of) the desired Lord of a world order, he should 
fulfil that Dharma (dharmāpādana). Or else, the one who desires liberation 
(should be placed) within Šiva.”** 


Having explained initiation for worldly benefits (bhogadīksā), (he goes 
on to) explain initiation for liberation (moksadiksa) also. 


waren g ferat fasts | 
carat NB: RIAA dd Rt BET 11 3% |i 
aAa Sa Ai aft wad | 

Sr lamento 0 32 !! 


samayācārapāšar tu nirbijayam visodhayet | 
dīksāmātreņa muktih syād bhaktyà deve gurau sada || 31 || 
sadyonirvanada seyam nirbījā yeti bhanyate | 
atītānāgatārabdhapāšatrayaviyojikā | 32 | 


In the case (of the initiation) *without seed”, (the teacher) should, on 
the contrary, remove all the restrictions imposed by the rules (the initiate 
‘with seed’) should observe. (The disciple) is liberated solely by the 
initiation itself, due to (his) constant devotion to God and the teacher. The 


‘(the disciple) is conjoined (by his teacher) there (to the level of reality) where (he can 
experience) the worldly enjoyments he desires, (and attains the corresponding) accomplishments 
(siddhi) by the power of Mantras’. 


ity uktanītyā sakale tatra tatra bhuvanešvare sāyujyādyartharh $ubhakarmabhogünte mumuksur 
vā niskale Sive yojitas tad eva padam gacchet | 


Ksemaraja goes on to explain: ‘In accord with the stated teaching, (the disciple is 
conjoined to Siva) ‘with parts’ in order to be in a state of union (sāyujya) there with a particular 
Lord of a world, or else, once the experience (that results from) auspicious Karma has come to an 
end, he is conjoined to Siva (directly, who is) ‘without parts’, and goes to that very plane (pada). 
** Quoted from Svāmbhuvāgama (= Sūksmasvāyambhuva) 40/2a. The whole verse is paraphrased 
in 15/2cd-3ab. 

** Read atha và for atha ca. 

*! MrT Kriyāpāda, 8/149. The first line is quoted above in TĀv ad 6/177 (176cd-177ab) and ad 
8/194-195ab (193cd-194). The full verse is guoted above ad 13/245cd-246ab. The second guarter 
below ad 26/47-5 lab. 
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form of initiation ‘without seed’, called ‘the Immediate bestower of 
Nirvana’, severs (and eliminates) the three bonds of past, future and 
present Karma (from the disciple's soul). (31-32) 


(The disciple is liberated) 'solely by the initiation itself', not by 
performing the obligatory (nitya) and other (rites), because children and the like 
are incapable (of doing so). Thus, it was said before that they are ‘exempted 
from observing the Rule (samaya) etc.'** In the case of this (kind of initiation), 
the only necessary rule (that must be observed) is solely devotion to the deity 
and the teacher. Thus, it is said that (he is liberated solely by the initiation itself) 
"due to (his) constant devotion to God and the teacher'. This initiation 
"without seed' not only bestows Nirvāņa immediately, it also 'severs (and 
eliminates) the three bonds of past, future and present Karma (from the 
disciple's soul)’. Thus, it is ‘called ‘the Immediate bestower of Nirvana". 
This is the relationship (saribandha) (between the words and the meaning). 

What does this (initiation), although it has both (forms), bring about? 
With this doubt in mind, he says: 


AA ET tect i VeA | 


dīksāvasāne šuddhasya dehatyāge param padam | 


He who has been purified by the time the initiation ends, goes to the 
supreme abode when he dies." (33ab) 


(The disciple who) ‘has been purified’ (goes to the supreme abode,) 
whether he continues (to live) for a while or not. 

Again, is this so also when (a disciple) dies in the case (of his having 
received the initiation) ‘with seed’? With this doubt in mind, he says: 


cera Mesa Harassed 11 33 11 
TAIRA qp Wn: Wess | 


dehatyāge sabijayam karmābhāvād vipadyate | 33 ll 
samayācārapāšam tu dīksitah pālayet sadā | 


He who after (the initiation) *with seed” does not act (as he should), 
falls (to lower states) when he dies. (Thus,) the initiate should always 
observe the restriction imposed by the observance of the Rule 
(samayācāra).** (33cd-34ab) 


* Verse 31 is quoted below in TĀv ad 26/15-16. These verses correspond to SvT 4/147cd-149ab. 
*6 Above, 15/24d. 

V 15/31-33ab correspond closely to SvT 4/147cd-149. See below, 17/94-97ab and Chapter 
Nineteen. 

** SvT 4/146. SvT reads nirvane ‘pi for dehatyāge. 
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Here (in this case), if after the initiation ‘with seed’, which consists of 
the (necessary) observance of the Rule, (the initiate) ‘does not act (as he 
should)’, that is, observe the Rule, and does not practice it, thereby ‘falls (to 
lower states) when he dies’ for some time. (The Lord has said in the 
scriptures): 


‘O goddess, by transgressing (Siva’s) command, one becomes a 
carnivorous demon for one hundred years.”*” 


In accord with this teaching, having fallen from his own (innate) being 
which is Siva, (one who transgresses the Rule) assumes the condition of a flesh- 
eating (demon). Thus,” ‘the initiate’ who has received the initiation with seed 
‘should always observe the restriction imposed by the observance of the 
Rule (samayācāra)', which has not been removed as is the case with initiation 
‘without seed’. He should always be intent on practicing it, so that (he may be) 
constantly inspired to attain Siva’s being. 

Having described the true nature (tartva) of initiation and the initiate, 
according to the procedure (prakriyā) (taught in) the venerable 
Svacchandatantra, (he now) takes up (prastauti) the procedure of the rite of 
initiation, (the exposition of which) was begun (previously).”! 


The Teacher Should Assess the Disciple’s Competence 
and Take Care of Him 


evan prstvā parijfiaya vicārya ca guruh svayam || 34 II 
ucitam sarhvidhitsus tārh vāsanār tadrsim Srayet | 


In this way, after having personally guestioned (the disciple), 
known (his desires) and deliberated (accordingly), the teacher, wishing to 
impart the appropriate rite (of initiation), should, (first of all), assume the 
mental disposition (vāsanā) which is such (as accords with it).” (34cd-35ab) 


"A variant of this line is quoted twice by Abhinava, first as 14/19ab, saying it is from the 
Ānandagahvaratantra, and then as 16/204cd. He paraphrases the line in 23/98cd. Jayaratha guotes 
the full line of the variant ad 23/98cd. All these instances read the variant samayollanghanād *by 
transgressing the pledges’ for ājūāvilanghanād — ‘by transgressing (Šiva's) command”. Abhinava 
clearly prefers the former variant, which he paraphrases in 23/98cd, writing anyatra samayatyāgāt 
‘elsewhere (it is said) that: ‘by abandoning (the observance of) the pledges . . . > Concerning this 
version of this line, see note to 14/18cd-19ab. The variant form, i.e., samayollanghanād proktam 
kravyātari Satam samāh is Sārdhatrišatikālottara 25/2cd. 

?? Read tatah for tat. 

?' This section, based on SvT, comprises 15/20-34ab. Jayaratha is referring us back to the 
preceding section that ends with verse 19. 

” Cf. below, 16/174. 16/174bc is almost a literal quote of SvT 4/82cd which reads: 

vāsanābhedato bhinnah Sisyanam ca guros tathā I 

This verse is also cited above, 15/22ab-23cd. Thus, Abhinava continues here to draw from the 
SvT. The following lines from 35cd to 38ab are probably based on the SYM. See note 15,95. 
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After the teacher has personally ‘questioned’ the disciple as to whether 
he desires worldly benefits or liberation, and ‘known’ that he has said that he 
desires worldly benefits or” liberation, and ‘deliberated (accordingly)’ as to 
whether (his intention) is intense or weak etc., desiring to correctly impart ‘the 
appropriate’ initiation, that is, the one for one who desires worldly benefits 
etc., ‘he should, (first of all), assume the mental disposition (vāsanā) which 
is such’ as is in accord with it, so that both may have the wealth of each (of the 
good) fruits appropriate to it. 

Surely (one may ask), why should (the teacher) make such an effort for 
someone else? With this doubt in mind, he says: 


semana pm ofa x fra: 11 34 0i 
sra feat wyatt ref | 


āyātašaktipātasya dīksām prati na daisikah || 35 |l 
avajnam vidadhiteti Sambhunajna nirüpità | 


The teacher should not disdain (the disciple) who has received a 
descent of the power (of grace and be averse to) initiating him. This is how 
Sambhu(natha) has explained (Siva's) command.” (35cd-36ab) 


As is said (in the Siddhayogisvarimata): 

‘(The teacher should) not disregard (his duty) to rescue (his disciple) 
from the world of transmigratory existence when the time comes (to perform) 
the rite (through which the disciple is initiated). (The teacher) who harms (his) 
disciple (by doing otherwise,) when (Siva has given) the order (ādeša) (that he 
may observe) a (sacred) vow and (be given) Mantra initiation, goes to hell.'?? 


The teacher should not only (refrain) from doing what is unbefitting to 
his (disciple's state and intention), he should also (actively engage in doing) 
what is appropriate (for him). Thus, he says: 


T after wh qe: Ya l 38 | 
aft gafra rar ferri ferr. | 


svadhanena daridrasya kuryād dīksārh guruh svayam | 36 |l 
api dūrvāmbubhir yad và dīksāyai bhiksate sisuh | 


%3 Add và after mumuksutvam. 

* See below, 23/25-30, where Abhinava cites the passage from the Siddhayogesvarimata, from 
which this statement is drawn. 

*5 Jayaratha quotes the first line ad 3/292-293ab (291cd-292). It is also quoted literally below as 
23/29cd. Abhinava paraphrases the other line in 23/30. He tells us that he is referring to the 
Siddhātantra, i.e., the Siddhayogesvarimata, which we can thus safely assume is its source. We 
know from this statement that Sambhunatha explained the teachings, in part at least, of this 
important Trika Tantra to Abhinava. 
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If the disciple is poor, the teacher should personally (cover the 
costs) of the initiation, even if (the teacher himself is poor and can provide) 
only water and dūrva grass. Or else (in certain cases), the disciple can beg 
(for the money to cover the cost of) the initiation.” (36cd-37ab) 


As is said: ‘(the initiation) should be performed with the (teacher’s) own 
money if the disciple has none.’ Surely (one may ask), if the teacher also has no 
money, then what should they do? (He should cover the costs,) ‘even if (he is 
poor and can provide) only water and dūrva grass’. For, as is said with this 


intended sense (repeatedly) in various places (in the scriptures), ‘one should not 
» 97 


be miserly’. 

Or if (the disciple) is the recipient of an intense descent of the power (of 
grace), he may take the money that has been begged for the purpose (of 
covering the costs of) initiation. Thus, he says: ‘Or else (in certain cases) the 
disciple can beg’. 


?* This and the following verse go together, and so we may safely assume they are from the same 
source, which Jayaratha is probably quoting here and in his commentary on the previous verse. If 
so, lines 35cd to 38ab are drawn from the SYM or inspired by it. 

?' Cf. vistare vistaram kuryād vittasathyan na kārayet | 

svacittasyanusarena yajanan tu samārabhet || 74 || Dīksottara 6/74. This admonition is also 
guoted below in TĀv ad 15/421-422 (418cd-420ab). Cf. below 15/423-424cd (420cd-421ef). 
There is no evidence that Jayaratha had access to the Dīksottara, as he does not guote from it 
anywhere. But, as Jayaratha himself says, introducing this statement, *it is said (repeatedly) in 
various places (in the scriptures)’ (ad 15/421-422 (418cd-420ab)). Thus, he must have drawn this 
common expression from another source, which may well be the SYM that Abhinava seems to be 
following here. 


dīksānirvartanāt pürvam puspam pāņau pradāpayet | 
darbham vimocayitvā ca........... SvT 4/451abc 


*(Just) before the end of the initiation, place a flower and darbha (grass) in (his) hands 
and, having released it...” (SvT 4/45 labc). 


pürvam (paratattvasya) kalpanāya dattamn darbham vimuriceti sisyam prayujya pāritosikaru 
puspam asya haste dadyāt | yadvā nic vivaksitas tena gurur ātmanah pāņau pradāpayed dehīti 
Sisyam prayuūjīta, vidhir daksiņāhīno mā bhüd ity abhiprāyāt | evarh ca vadan guror 
nthsprhatvam sūcayati | Sisyas tatkālarh vittašāthyahīno yad dati dadātu tat, guruņā tu 
nihsprhenaiva bhāvyam ity arthah | 


‘First, in order to bring to mind the supreme reality, release the grass that has been 
given. Having made use of the disciple, a flower should be placed in his hand to satisfy (him). Or 
else, a causal sense is intended (by the command *place'), the teacher should cause (that) to be 
placed in his own hands (saying): “give (what is required).” (With this command,) he should set 
the disciple to the task. His intention being that the procedure (vidhi) may not be devoid of 
daksiņā. Speaking in this way, the teacher indicates that (he himself) has no desire (for it). May 
the disciple who is not deceitful about (his) finances (vitta) give whatever he gives, and the 
teacher, free as he is of desire, should honour that. This is the meaning.’ 

Cf. SSS 48/50: 
vittasathyam na kartavyam bhaktihinam kulāgame | 
Süthyena yat krtam karma nahi siddhipradam bhavet |l 


‘One should not be deceitful about one's means and without devotion to the Kula 
scripture. The rite performed with deceit does not give accomplishment.’ 
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Surely (one may ask), it is not possible to earn money without doing 
violence to others. So how can money that bears this defect be fit (to pay) a 
sacrificial rite and the like? With this doubt in mind, he says: 


ferra fist ase at STRA fry: 11 gv Ji 
«eme faye wenden | 


bhiksopattam nijam và ‘tha dhanam prág gurave sisuh || 37 M 
dadyād yena višuddharh tad yāgayogyatvam ašnute | 


The disciple should give the money he has collected by begging or 
his own to the teacher in advance, so that it is pure and becomes fit (to offer 
for) the sacrifice. (37cd-38ab) 


(The disciple's) *own' (money) is that which he has come down from 
his ancestors. 

Having first examined in this way the appropriate aptitude (aucitya), the 
characteristic of which is the competence (yogyatā) (his) disciples possess, 
according to their various types, in order to reasonably establish the various 
types of (spiritually purifying) ablutions etc., he brings this section to a close. 


The Rites of Initiation and the Daily Ritual (nityavidhi)” 
The Various Types of Ablution (snanabhid)” 


The Teacher Must be Identified with Siva to Bestow Initiation 


aA ŠTATAM TĀ US A: 11 3< di 
a wa fe qe: ain cat am: | 


tatrādau šivatāpattisvātantryāveša eva yah M 38 || 
sa eva hi guruh kāryas tato ‘sau diksane ksamah | 


* In the following passage from 38cd to 366, Abhinava presents the basic initiatory rites 
(samayadīksā) into the Trika Saivism taught in chapter eight of Mālinīvijayottara. Abhinava 
draws and glosses practically the entire account, supplementing it where he feels its required, 
from other sources. The same rituals constitute the regular daily rite (nityavidhi) that, ranging 
from purification to the worship of the deities in the inner mandala, serves to renew the 
purification that takes place during initiation and the worship of the deity in that pure state. Their 
application and further details are given in Chapter Twenty-six, which deals with the manner in 
which the initiate should conduct his life and practice in the period of his life that remains after he 
has received initiation ($esavrtti). 

” 15/38cd-79 deals with bathing, that is, ritual ablution, which is here prescribed, as is normally 
done, as an essential preliminary purification prior to the rite of initiation. It is also required prior 
to the performance of the daily rites, that should take place at the three junctures (sandhya) of the 
day, that is, sunrise, midday and sunset, and also midnight. Just the first alone may be performed 
by those who are engaged in the study of scriptures or other such matters and their daily affairs 
(below, 26/33-36ab). See also below, 26/29cd-37ab, SSP 1/2-67 and SvT 2/1cd-20. 
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There (in that case), first of all, one should choose (as one’s) 
teacher only one who is (profoundly) penetrated by the freedom that arises 
by (his) attainment of Siva’s state (which is oneness with it). (Only) then is 
he capable of initiating (others).' (38cd-39ab) 


' Chapter twelve of the Tantrasāra is dedicated to the ritual ablution, taught here in verses 45 ff. 
There Abhinava says: 


‘It is said that initiation and related matters must be taught. In order to describe the 
essential nature of initiation, bathing, which is (its) necessary preliminary, is taught (first). 
Bathing (snāna) is said to be a state of purity ($uddhatā), and purity is absorption (samāveša) into 
the Supreme Lord’s (paramesvara) essential nature. Removal of impurity is said to be 
purification. Although one with (purity’s) essential (conscious) nature, impurity is erroneously 
considered to be the inner association (of that consciousness) with what is not of its own nature. 
Here (in this context), or indeed anywhere, impurity (asuddhi) is the mistaken notion of 
association with something that is other than that (pure consciousness) within oneself, which is 
essentially just free and blissful consciousness alone. That is removed by penetrating absorption 
into the Great Bhairava. 

That too may occur for some instantaneously, (whereas) for others it reguires another 
means (upāya). There (in that) case also, the (means) may vary as one, two, or three etc., or in 
some cases (the penetration may take place all together) as a whole or part by part; (it may 
happen) to anybody, anywhere and at any time. In this way, the attainment of a firm conviction 
(āsvāsa) (of the true nature of reality) is wonderfully various. 

Again, that (absorption) is of eight kinds. Absorption into the Supreme Lord is achieved 
and so too of consciousness and the functions of the parts of the body and the rest (of the 
psychophysical organism), when the body is penetrated by the Supreme Lord, in a state of oneness 
with the eight forms (of Siva), contemplated as Earth, Water, Air, Fire, Space, Moon, Sun, and the 
Self (atman), by the power of the deposition (onto the body) of Mantras as the Supreme Lord. 

However, for some (whose conviction is not firm), bathing and putting on fresh clothes 
is a cause of a sense of contentment, and so becomes a means of attaining the Supreme Lord (cf. 
citation of the Anandatantra in TA 15/45). It is said in the venerable Anandatantra and the like 
(cf. TA 15/62) that stability (dhrti) (Earth), nourishment (apyāya) (Water), the burning of 
impurity (maladāha) (Fire), vitality (virya) (Air), pervasion (vyāpti) (Space), the power to create 
(srsti) (Moon) and maintain (sthiti) (Sun), and (then finally) oneness (abheda) (i.e. the Self) are 
the principal fruits of the mantra placed (within them). (It is attained) in each one of these (eight), 
because it bears the nature of each one. However, with regard to the viras, it is different. (In that 
case the baths are taken in: 1) the dust of a battlefield (which is Earth). 2) The Hero’s water 
(vīrajala) (i.e. urine) (which is Water). 3) The Hero’s ash (taken from a funeral pyre, is which is 
Fire), 4) (Air is) the great wind (that bears the dust of cremation grounds). 5) (Space is) the sky 
(above) a cremation ground. The Sun (6) and Moon (7) are those associated (upāhita) with them. 
(The eighth is) the Self devoid of thought constructs. 

Again, (bathing) is of two kinds — external and internal. The external form is performed 
by (achieving) oneness with mantra, and when that has been done, it is said that (the bather) 
submerges (into consciousness) in every single place (tatra tatra). However, its special (most 
excellent form) is done by looking at the (wine), which is the substance (that imparts) bliss 
(ānandadravya), in a vessel used by viras; and having transformed it into Siva, one should 
worship the host of mantras just there (within it). Then libation (tarpana) is offered to the 
assembly (cakra) of deities who reside within both the body, and the vital breath with that same 
(substance). This is said to be the main (form of) bathing. The inner bath is the oneness 
(tanmayībhāva) (with each form attained) by means of the respective visualization (dhāraņā) of 
Earth and the rest there (in each) Wheel of the Earth etc., respectively. 

(The wise) say that immersion into Supreme Bhairava is bathing, to the degree that that 
takes place. That too is the external bath, but it is not the main, rather it is so (only) in a manner of 
speaking.' TSà p. 129-132 
Wi Verses 38cd to 43ab are Abhinava's introduction to the purificatory ablutions by means of 
which the disciple is empowered to participate in the rite of initiation. The same procedure, 
wholly or in part, also serves as the preliminary purification for the rite of worship (arca), in 
which case the eight ablutions are projected into the subtle body as events that take place within 
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Moreover, it is not the case that this spiritual discipline (anusthāna) 
cannot be practiced (and is ineffective). Thus, he says: 


Raamaa AT sura Wefymm 11 38 |! 
FAT AE q RTA: | 


Sivatāvešitā cāsya bahūpāyā pradaršitā || 39 II 
kramikā bāhyarūpā tu snānanyāsārcanādibhih | 


His absorption (āvešitā) into Siva’s state (and oneness with it) can 
be brought about by many (internal) means, and has (already) been 
explained. The gradual (absorption) is external, and is (effected) by (ritual) 
ablution,” depositions (of Mantras on the body), (ritual) worship (arcana) 
and the like. (39cd-40ab) 


(That type of absorption) ‘has (already) been explained’; that is to say, 
it is not gradual, whereas ‘gradual (absorption)’ is being examined (now). This 
is the (implied) remnant (of this statement). 


Surely, if each one of (these practices), namely, (ritual) ablution and the 
rest, serves as a means to absorption into Siva’s state, what is the use of these 
many (means) taught (here)? With this doubt in mind, he says: 


Tay ag Teas feum radi de d xo 1 
Wege genvata fraud wem: | 

Ri gaftešammd wd uv? od 
frartrfdrargt are gt Arete: | 


bahvisu tāsu tāsv esa kriyāsu Sivatam hrdi || 40 II 
samdadhad drdham abhyeti sivabhavam prasannadhih | 
Sivibhiito yad yad icchet tat tat kartun samihate || 41 | 
šivābhimānitopāyo bahyo hetur na moksadah | 


The teacher who is tranquil and well-disposed (prasannadhi), 
contemplating Siva’s state in his heart, in the midst of all those various rites 
(and with their aid), (his) identification with Siva (Sivabhava) becomes firm, 
and having become Siva, is capable of doing whatever he desires. The (most 
excellent means to achieve success in all ritual action) is to consider oneself 
to be Siva (sivabhimanita). An external means does not bestow liberation. 
(40cd-42ab) 


the subtle centres along its ascending axis (see 15/64). Here Abhinava stresses that these rites, and 
indeed all others, are effective to the degree in which they strengthen and are based on the inner 
conviction of one's own identity with Siva. 

10 Ritual ablutions of various kinds are described in many Āgamas. There is a detailed account in 
the Mrgendrāgama, discussed by Brunner-Lachaux 1985, pp. 16-35. 
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Thus, the firm conviction (abhimāna) of one's (own) absorption into 
Siva’s state bestows the accomplishment (siddhi) (one) desires. Accordingly, he 
says: 


Aasa fra waratiedanrardfreaar: 11 «2 J 
eqdswur de ATHY AT: | 


sivo ‘yam Siva evasmity evam ácáryasisyayoh || 42 II 
hetutadvattayā dārdhyābhimāno mocako hy aņoh | 


As both the means and the goal (hetutadvattaya), (only) the firm 
conviction (abkimāna) that “He is Siva and I too am Siva" on the part of 
(both) the disciple and the teacher, liberates the individual soul. (42cd- 
43ab) 


Nor is that proved by reason alone, but also by (the testimony of) the 
scriptures. Thus, he says: 


ATA fas EP ATT aaa |1 43 |i 
Ream dead area | 
ATI Ga sft da AET || x J 


nādhyātmena vind bāhyarh nàdhyatmam bāhyavarjitam | 43 |l 
siddhyej jūānakriyābhyām tad dvitiyam sarhprakāšate | 
šrībrahmayāmale deva iti tena nyarüpayat | 44 || 


Thus, the Lord has said in the Brahmayāmala that: ‘outer (reality) 
without the inner Self (adhyātman) does not attain (perfection), nor does the 
inner Self without the outer. That second one shines with knowledge and 
action.” (43cd-44) 


"That second one’ is the inner Self (adhyātman0).'” 


Surely (one may ask), be it thus (as you say). But even so, (ritual) 
ablution is the opposite of impurity (asuddhi), and that (impurity) cannot have 
the conviction of being Siva. So, what is the use of that? With this doubt in 
mind, he says: 


"* This is Jayaratha’s explanation of the expression taddvitiyam. One could also understand it to 
mean ‘that and the second one’, in the sense of both aspects. So the meaning would be that ‘that’, 
i.e. the inner Self, shines with knowledge, and ‘the second’, i.e. outer reality or the outer Self, 
shines with action. 
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Purification of Embodied Subjectivity 


sree a ays: ww 
fq AM gad giera wed d vu II 


*****rīmadānandašāstre ca nāšuddhih syād vipascitah | 
kintu snānarh suvastratvam tustisaūjananam bhavet | 45 || 


According to the venerable Ānandatantra, a wise man is not subject 
to impurity. However, (ritual) ablution and fine clothes, (although they do 
not remove it,) do give rise to (an inner) sense of satisfaction (tusti). (45) 


(The statement) *the god said” is the connection with the previous 
(line ‘Satisfaction’ (here means) the aesthetic delight (camatkāra) of 
supreme bliss (which is experienced) by the propensity (to fully focus 
awareness) on one’s own (true Siva) nature (svasvarüpaunmukhya). 

Thus, one should bathe, so that to the degree in which embodied 
subjectivity is subjugated, (one may experience) without effort absorption 
(samāveša) into supreme consciousness. Accordingly, he says: 


q3 WRrgeefeHngW oad | 
TIAMAT: Ted Saat Wd: dox d 


jp" 


tatra prasiddhadehādimātrnirmalatākramāt | 
ayatnato 'ntarantah syān nairmalyam snàyatàm tatah || 46 || 


There (in that case), the state of purity (nairmalya)" becomes 
effortlessly more internal to the degree in which the subjectivity associated 
with the body (senses, mind and the breath), well known (to all), becomes 
progressively (kramāt) pure. Therefore, one should bathe (in this way).'* 
(46) 


1% The previous lines were drawn from the Brahmayāmala, that Abhinava introduces as being 
words the Lord said. Jayaratha is saying here that Abhinava is again guoting what the Lord said, 
but in a different Tantra. Thus, the two statements are connected as both being by the Lord. 

"5 Read nairmalyam for nairmalya. 

' This verse is Abhinava's gloss on the previous one. In terms of the nondualist Saivism that 
teaches that everything is Siva, who is pure, supreme subjectivity of consciousness, there is no 
second reality that can contaminate or limit it in any way. The sense of difference can only arise 
when consciousness deploys itself in relation to itself as subject to its object. Thus, Abhinava 
explains that in these terms, degrees of purity correspond to progressively higher levels of 
subjectivity. Ascending upwards the object becomes progressively more identified with the 
subject until, at the highest level, Siva's own supreme subjectivity remains, that is completely full 
(pūrna) of all things without exception, and so perfectly pure. The outer purification of ritual 
ablution thus corresponds to this inner ascent. We have seen in Chapter Ten and elsewhere that 
there are seven levels of subjectivity. The eighth here presumably encompasses them all, at once 
transcending and including them. This does not at all mean that outer bathing is of no use. Thus, 
Abhinava goes on to explain from a different perspective that the ablutions and their 
corresponding Mantras do effectively burn away impurities. 
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‘Therefore’, (one should bathe) by taking (this kind of ritual) ablution. 
Surely, a bath is (just) sprinkling (the body) with external water etc. 
How can this be so (just) by (doing) that? With this doubt in mind, he says: 


The Ablution with the Eight ‘Sacred Bodies’ 


GM a add Ga | 
qid madison FAST |1 ove od 


snānarh ca devadevasya yan mūrtyastakam ucyate | 


107 Gnoli relates the eight baths Abhinava describes here to the six baths taught in MV 8/4-15ab. 
These are: ablution with 1) ashes (bhasma), 2) water (jala), 3) mantra and 4) wind (vāyu), 5) the 
divine one (divya) and 6) with fire (agni). Although not the same, there are similarities, which 
Jayaratha notes by quoting the corresponding verses from the MV. Thus 15/49cd corresponds 
loosely to MV 8/5cd-6 (bath in ashes), and 15/48-51ab corresponds loosely to MV 8/8-9ab 
(worship of the sun). 15/56 corresponds to 8/11cd-12 (ablution with air). The references Jayaratha 
draws in his commentary from the MV appear to be stopgaps. The ablution taught in the MV, 
which is not very substantial, makes no reference to the eight sacred bodies. Clearly, this 
procedure is not draw from there, at least not in its entirety. Rather, as usual, Jayaratha is quoting 
from the source he has at hand to compensate for his lack of access to the original source. 

The mantras are, as one would expect, Trika mantras, and so either Abhinava is taking 
this account from a different Trika source, or else he has pieced together the eight ablutions 
himself from more than one, which is unlikely, although possible. The ablutions of the Sun, Moon 
and the Self / Siva, are presented as meditative states. The procedure for the others requires 
Mantra and so is prescriptive. This difference may be an indication that Abhinava is drawing from 
more than one source. If there is a single source, there appear to be two main candidates. One is 
Anandatantra and the other the Yogasaricāra. 

The Ānandatantra is quoted in TĀ 15/45 by way of introduction to what follows. At the 
end it is quoted again as presenting the eight fruits of the corresponding types of ablution (15/62). 
In the second instance, Abhinava does not tell us his source in the Tantrāloka, but he does so in 
his Tantrasāra (p. 130) Thus Abhinava chooses at least to frame the account with verses from 
there. One wonders whether he also drew his account from there. Abhinava does not tell us his 
source directly. Moreover, Jayaratha does not quote from it. We know he did not have access to 
the Yogasamcára. However, he knew the Ānandešvara well enough to know it was 12,000 verses 
long, and quotes from it in TĀv ad 5/281. His silence here would be significant if he did have 
access to it, but it is possible that the Ānanda is a different Tantra Jayaratha did not have. 

Admittedly the reason the source (if it was a unitary one) is the Yogasamcàra is 
tenuous, but not unconvincing. The procedure for the eight ablutions is given in 15/47-59. In verse 
64 it is said that *by this (same) procedure” (anena vidhinā) the same fruits are attained, if the 
eight bodies are projected into eight centres along the axis of the subtle body. Then in verse 65, 
Abhinava says that ‘in this way” (tathd hi), according to the Yogasaricára, Mantras applied to 
earth are earthen etc. Is he referring to all the ablutions, or just to the specific manipulation taught 
in the previous verse, that certainly is from the Yogasaricāra? The former alternative is certain. 
The latter is less so, but quite possible, for to do that, the same procedure should be applied, and 
that procedure, if Abhinava is citing the Yogasaricāra, would be known to it. 

One may wonder whether Abhinava himself put the Eight Bodies together. Abhinava 
himself tells us, dispelling any such doubts, that Bhairava has taught the procedures concerning 
the ablutions (15/79). The reference certainly applies to the Nirmaryadatantra (cited in verses 66- 
68) and the Trisirobhairava (cited 15/69-73ab, though not in relation to the eight sacred bodies). 
Abhinava may also be suggesting that the eight ablutions are drawn from more than one scripture 
taught by Bhairava. At any rate, here Abhinava is clearly stating that the procedures are not his 
invention. The synthesis may be his own, but the content is drawn from scripture, as it must be. 
Weighing up the meagre and unclear evidence available, I tend to prefer the possibility that 
Abhinava drew the substance of his account of the eight ablutions from the 
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tatraivam mantradīpte ‘ntarmaladahe nimajjanam | 47 | 


"The ablution which is said to be that of the eight ‘sacred bodies”'” 
(mūrti) of the God of the gods consists of (their) immersion (into 
consciousness) just there in this way, when (their) mantras are energized 
(dīpta), in order to inwardly burn away Impurities (mala).''^ (47) 


The purpose (nimitta) for (doing) that is ‘in order to (inwardly) burn 
away Impurities (mala). Here, the cause (of this is that the sacred bodies are 
then) ‘energized (dipta) by Mantras’. Otherwise, cowherders also walk in and 
out of (heaps of) cow dung (daily), and similarly, fish live in water, and so all 
without distinction would naturally (svarasatah) succeed in this way in taking 
(this kind of spiritually purifying) ablution. 

(Now) he describes this (eight-fold ablution), beginning with that of 
Earth, in due order.''' 


"* Abhinava summarizes in his own words what he considers to be the true essential nature of 
ritual ablution. It is a purifying event within consciousness, in the course of which objectivity and 
its associated Impurity (mala) is burnt away and the individual subjectivity, maintained by that 
Impurity, divested of it, merges into the universal subjectivity of pure consciousness, like the 
bather who submerges himself into purifying water. 

' The eight ‘bodies’ (mürtis) of Siva are Earth, Water, Air, Fire, Ether, the Moon, Sun and the 
Self (the 'sacrificer'). They are sustained by eight Rudras who are the Lords of the ‘bodies’, 
namely, Bhava, Sarva, Īsāna, Pašupati, Ugra, Rudra, Bhima and Mahādeva, respectively. 
Concerning the eight mūrtis, see Gonda, 1965, p. 246. The eight mūrtis are mentioned by Kālidāsa 
in Sakuntala 1, 1 and Mālavikāgnimitra 1, 1. Clearly, this is an important representation of Šiva 
that predates the Tantras. 

' A more accurate translation of *antarmaladáhe' would be ‘when impurities inwardly burn 
away’, rather than ‘in order to inwardly burn away impurities (mala)’, which is how Jayaratha 
interprets this expression. 

!!! The account of the six baths found in chapter eight of the Mālinīvijayottara is as follows: 


‘Then, the knower of mantra who has conquered the opposites, should bathe with the 
bath of mental states (bhāvasnāna), and that is taught as being of six kinds, beginning with the 
bath in ashes, in due order. (4-5ab) 

1) In order to bathe with earth (malasnāna), one should cover the body with earth in the 
sequence of withdrawal (i.e., from the feet to the head), with the Vidya (called) the Five Limbs. 
Then one should envelop (the body with them) from the head onwards (down to the feet). (Then) 
one should sprinkle (oneself with water) with the root (Mantra) and (its) six limbs. (5cd-6) 

Without clothes or (dressed) in fine clothes, the officiant should then wash his hands 
and feet and, after having sipped water (ācamya), he should wipe (the body) (mārjana) with the 
Vidya of many letters. Having performed the common deposition, uttered the purificatory 
invocation (aghamarsana) with the second (Vidya) and attended reverently (upasthāna) with 
Malini, he should repeat the monosyllabic (Vidya of) Para. (7-8) 

2) Also, when bathing with water, earth (is used) that has been consecrated seven times 
with the Weapon (astra). Then, having touched the body with it as before, he should then perform 
the ablution (that removes) impurity (malasnāna). The procedure, bathing and the rest, is as 
before, but (done) with water. (9-10ab) 

3) In order to (perform) the ablution with mantra, the knower of mantra should (first) 
have bathed in accord with the common procedure, and should (then) throw water on (this) that 
has been consecrated with the three Vidyās (of Para, Parāparā and Aparā). (10cd-1 lab) 

4) He should perform the ablution with Air by means of the dust shaken off (from the 
body of a) cow. Immersed in meditation and uttering the Great Weapon, he should walk seven 
paces, and then again return back for that same (amount), recollecting (the Vidya of) Parāparā. 
(11cd-12) 
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1) Ablution with Earth 


Aera WAST: YexU | 
TAT Wa Wiss ATAF i xc Ji 


tatrestamantrahrdayo gorajo ‘ntah padatrayam | 
gatvāgatya bhajet snānarh parthivam dhrtidayakam | 48 |l 


There (in this context), one who has taken to heart (and is fully 
absorbed) in (his) chosen Mantra, and takes three steps in and out of (a 
heap of) cow dung, (performs) the ablution of Earth, that bestows stability 
(dhrti). (48) 


‘One who has taken to heart (his) chosen Mantra’ is one who is 
(fully) intent upon the contemplation (anusandhāna) of his chosen Mantra. This 
is the meaning. 
2) Ablution with Water 


aana: Taga: | 
sefi PATT: || 49 gi 
PASTORS STAT TTT: | 
STATISTIKAS iuo |i 
qd wo mes waaay | 


astramantritamrddhütamalah paūcāngamantritaiļ | 
jalair mūrdhādipādāntarm kramād āksālayet tatah || 49 |l 
nimajjet sangamilakhyam japan nā tanmayatvatah | 


utthāyāšesasajjyotirdevatāgarbham ambare || 50 II 
sūryarh jalena mālinyā tarpayed višvatarpakam | 


Once the officiant has cleansed (himself of the impurity of) Earth 
with the Weapon (Phat), he should gradually spray (his body,) beginning 
with the head to the feet, with water consecrated (mantrita) with the Five 


5) The divine ablution, that is performed in conjunction with the rain and the sun, 
considered to be the same, only there (in that case), the reciter of mantra should (mentally) 
recollect (the Vidya of) Para, from which flows nectar. (13) 

6) Having aroused the fire from the root of the big toe with the Weapon, he should 
thoroughly burn his own body, and after that, flood it with the nectar which is Para. (Such is the 
ablution with fire). (14) 

Having taken up the mantra (previously projected onto) the Sun etc., he should leave, 
recollecting the mantra.’ (15ab) 


Clearly, Abhinava is not drawing his account of the eight baths from the MV, although 
he may be supplementing it with it. Note that the mantras here are, as one would expect, Trika 
mantras. 
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Limbs," and so immerse it whilst repeating the root Mantra along with 
(its) limbs, until he becomes one (with it). Having got up (and gone outside), 


112 


Abhinava refers to a deposition of the Five Limbs of the Vidya (vidyarigapaficaka) as part of 
several procedures (see, 15/250b). The references are almost invariably drawn from the MV. They 
have various uses. Projected in five places along the body they serve to purify it (see 15/49-5 lab). 
As a part of the procedure for bathing the body in ashes they serve to sanctify them (see 15/49b, 
54b). They are deposited externally in the southeast, northeast, southwest, northwest and south. 
(15/353cd) (= MV 8/75cd-76ab). He refers to the use of the Weapon initially to purify Earth. 
Subsequently the Five Limbs are projected along the body to purify it. They are listed along with 
other depositions as purifiers in 16/158cd-161 Their purifying power is further underscored by 
their application to the purifying rites of passage (sarhskāra) of the fire starting from impregnation 
(15/408) (15/405cd-406ab)). Jayaratha explains that the limbs are five because the Weapon has 
already been applied for the bathing of impurities. But they are not just a truncated form of the 
standard six limbs. Their number is significant. Thus they correspond to the five gross elements 
(15/408) (15/405cd-406ab) and Sadasiva’s five faces that are commonly associated with them (see 
MV 4/19-23ab, referenced in TĀ 16/211-212ab (211cd-212)). According to Abhinava's cognitive 
exegesis their ultimate nature is noetic consciousness (jfidna) that, aroused by the will is active as 
reflective awareness (vimarša). Its energy burns intensely as the Five Limbs that correspond to the 
divine attributes of supreme divine consciousness, omniscience, omnipotence, omnipresence, 
universal action and manifestation. (15/406) (403cd-404ab) 

It is not completely clear what the Vidyās of these Five limbs are. It is common practice 
that the limbs of a Mantra may be six or five. The six are, as we have seen, in serial order, the 
heart, the head, the topknot, the armor, the third eye and the weapon. Commonly, in practice we 
may find five instead of six. In that case, the third eye (netra) is normally omitted. However, we 
hav seen that, drawing from the MV, Abhinava separates the Weapon from the other five in the 
procedure for bathing with ashes (TÀ 15/49-51ab). 

Following the MV, Abhinava presents two sets of six depositions as the main ones 
projected onto the body. The first set of six is male and is collectively called the Sambhava 
deposition (listed in TÀ 15/247-248ab). This is followed by another series of six depositions of 
their corresponding female mantric energies. This is the Šākta deposition listed in TA 15/254- 
255ab. The two together form the couple (yamala) of Bhairava and Bhairavi in these six aspects 
which bestows both worldly ‘accomplishment (siddhi) and liberation’ (15/254-255ab) The six 
constituents of the latter are ‘above’ and ‘follow after’ those of the that are others below, 
respectively. Abhinava lists the locations in the body of the contents of the Sakta deposition (see 
15/248-251ab). The two sets of six correspond as follows (see TĀ 15/248 ff): 


po Mara — 5  — [| Power(Milim) ^ | 


According to the Mālinīvijottara (8/44-45) the Five Limbs are the fifth of the six 
depositions of power (saktanydsa) (15/254c). From the perspective of Abhinava's cognitive 
exegesis, the Icon (mürti) is the first phase of the wave of the manifestation of Mantra from the 
ocean of consciousness. In the case of the Sambhava deposition this is Navātman. The Icon in the 
Šākta depositions is the Parāparā Vidyā. This is surprising, as one would expect Aparā to be the 
counterpart of Navātman, as it normally is. Whilst the first in both series is the Icon in its 
respective male and female form, the fifth in the series of the two sets of depositions are the 
‘limbs of the Icon’ (miirtyanga) (15/247b). Jayaratha explains that ‘the limbs of Navatman is the 
Icon (mūrti), above which is the group of Five Limbs of the Vidya.” The Five Limbs are also 
projected onto the Triple Trident mandala (TA 16/17cd-21ab). Although we are not told where 
they are to be deposited within it, here also, they follow after the Eight Bhairavas. 
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See 

What are the Five Limbs of the Vidya? Indeed, what is the Vidya? Abhinava presents 
the limbs of the Vidya (Vidyānga) in chapter thirty (see TA 30/37cd-41cd). There they are the 
standard set of six, not five. These are: 


1) OM OM OM OM OM HRDAYAYA NAMAH - the Heart 
2) AMrTE TEJOMALINI SVAHA - Head 

3) VEDAVEDANI HUM PHAT - Topknot 

4) VAJRIŅE VAJRADHARAYA SVAHA - Armour. 

5) CSHAUM - the Third Eye. 

6) SLIM PAŠU HUM PHAT - the Weapon. TA 30/37cd-41 


The Weapon is often treated independently as the Pāšupata Weapon. So the expression 
vidyapafica"ngaka could also implicitly mean the goup of five Vidyās out of the six. It is 
appears that the Vidya is Para. The clearest evidence for this is a projection of the three Vidya 
along the axis of ascending states. Thus, Abhinava declares that all the rites (kriya) that serve to 
purify the thirtyone impure principles from Earth to Maya should be performed along with Apara 
Vidya. Those from Pure Knowledge to the end of immanent (sakala) Siva with Parapara Vidya 
and those up to transcendental Siva (niskala) with Para Vidya. In the same passage we are told 
that the Five Limbs (argapaficaka) are applied at the end of immanent Siva (sakala) (TĀ 
17/115cd-117). Thus Jayaratha quotes the MV as saying that Parāparā operates up to the the end 
of immanent (sakala) Siva. This is the end of ĪSa i.e. Sadā$iva. Para (SAUH) extends up to 
niskala, from the end of sakala. Here it is clearly stated that Para Vidya from sakala Siva to 
niskala Siva. It seems therefore that the Five Limbs are those of Para Vidya. The passage from 
the MV that Jayaratha quotes expressly states that the six limbs — presumably of Para Vidya 
should not be used beyond sakala. Effectively Abhinava here glosses this statement by saying that 
it is then Five Limbs that should be applied. And these must be of Para. The MV expressly states 
that: ‘Whatever procedure is enjoined concerning Siva ‘without parts’ (niskala) (i.e. Sivatattva) 
should be performed with the Mantra of Para." (MV 9/73cd-74ab) Jayaratha quotes the MV from 
which Abhinava draws here: 


‘In all the rites in which the Mantras have not been (explicitly) stated and in all kinds of 
initiatory rites, (the Mantra) the wise man should apply in all respects for the purification of all the 
principles up to and including Maya, is that of Apara. Similarly, with regard to the principles that 
range from Pure Knowledge to Siva ‘with parts’ (sakala i.e. Sadāšiva), (he should apply) 
Parapara. Moreover, a skilful, (learned adept) should not apply the group of eight (Mantras) 
beginning with Pibanī etc. beyond Ivara, and also not the six limbs beyond Siva ‘with parts’. 
Whatever procedure is enjoined concerning Siva ‘without parts’ (niskala) (i.e. Sivatattva) should 
be performed with the Mantra of Para.’ MV 9/71cd-74ab. MV 9/71cd-73 quoted above in TAv ad 
11/88. MV 9/73ab is quoted in TĀv ad 16/97-98. 


It is also possible that the five out of the six limbs of the Vidya are those of the Para 
Vidya - SAUH In that case, if there are five not six limbs, the Eye would be missing. As follows: 


1) OM SAM HRDAYAYA NAMAH the Heart (red SE) 

2) OM SIM SIRASE SVAHA the Head (yellow NE) 

3) OM SUM SIKHAYAI VAUSAT the Topknot (golden SW) 

4) OM SAIM KAVACAYA HUM the Armour (greyish NW) 

(OM SAUM NETRATRAYAYA VASAT the Eyes (shining white the centre)) 
5) OM SAH ASTRAYA PHAT the Weapon (brown in the E, S, W, N) 


This alternative appears to me to be less likely because, we have seen that in one place 
the Weapon is treated separately from the other five. Moreover, Jayaratha refers to the ‘Mantras of 
the Five Limbs’ (intro. to 15/56) thus suggesting that he saw the set of the fully formed Mantras of 
the first alternative. 
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he should offer libation (and propitiate,) with water and Mālinī,'” the sun, 
who satiates (and delights) things (vi$vatarpaka) and, in the sky, contains all 
the holy (sat) deities of light. (49-51ab) 


(They are) ‘consecrated’ by doing so seven times. (The officiant does 
this) ‘once he has cleansed (himself of) the impurity’ (of Earth), that is, (by 
doing this in the reverse order, that is) in the sequence of withdrawal. (The 
limbs are) ‘five’, because the Weapon is applied in the bathing of the impurities. 
That is said (in the Mālinīvijayottara): 


‘Also, when bathing with water, earth (is used) that has been 
consecrated seven times with the Weapon (astra). . . . ‘In order to wash away 
dirt (malasnāna), he should cover the body with (the ash) in the sequence of 
withdrawal (i.e., from the feet to the head) with the five limbs of the Vidya.'"* 
Then he should envelop (the body with them) from the head onwards (down to 
the feet), and sprinkle (himself with water) with the root (Mantra) and (its) six 
limbs’, ''5 

According to (our) teachers, the root (Mantra) here (in this case) is Parā 
(i.e., SAUH).'" (This is done) ‘beginning with the head to the feet’; the word 
‘beginning with’ (implicitly) includes (and refers) to the face, heart and genitals. 
As he will say: (the impurity (mala)) ‘within the head, mouth, heart, genitals 
and feet (is burnt away).'''” ‘He should offer libation (and propitiate) the sun 
with water'. The meaning is that he should attend (to it devoutly) by casting a 
handful (of water) towards it. The reason here (for doing this is that) it 
‘contains all the holy (sat) deities of light’ and it ‘satiates (and delights) all 
beings'.''* 

(Now) he explains in more detail (how the sun) satiates (and delights) 
all things. 


devàn pitRn munin yaksān raksārhsy anyac ca bhautikam || 51 Il 
sarvam samtarpayet pràno vīryātmā sa ca bhāskarah | 

tato japet param ekam prāguktoccārayogatah || 52 |l 
ātanmayatvasamvitter jalasnānam idam matam | 


'? Is Malini Mantra NAPHAHRĪM? Perhaps the recitation of the Malini alphabet is meant here 
and in the other places where Malini is mentioned. 

! See 30/37cd-41cd. And note 112 above. 

!5 MV 8/9ab; 8/5cd-6. 

16 See below, 30/27-28ab. 

1? Below, 15/54a. 

"5 Casting water towards the sun is a grateful response to the sun, that casts its life-giving rays 
onto the earth and all its creatures. 
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He is the sun, the breath (of life) (prana), which is the vitality (virya) 
(of all) that satiates (and delights) the gods, ancestors, sages, Yaksas, 
demons, and all else that lives (in the elemental world) (bhautika). 

Then (after having propitiated it), he should recite the one 
(monosyllabic Mantra of) Para," uttering it in the manner explained 
previously (that is, along with its limbs), until the awareness considered 
(develops within him of his having) become one with it.” This is to be 
ablution in (the element) Water. (51cd-53ab) 


‘He is the sun’, which alone satiates all living beings, including the 
gods. When libation has been offered to that, libation has been offered to 
everything. This is the meaning. As nothing in particular is specified, (the sense 
is that) it is ‘the breath (of life), which is the vitality (virya)' of all things. The 
meaning is that all this universe is (impelled and) vitalized by it. ‘Then’, after 
having attended (reverently) to the sun, (he should repeat) the *one' single 
syllable (Mantra) (SAUH). 


3) Ablution with Ashes of Fire 


Vis M LS TĀS T 


qii Sy galā TORS fe dsmmp dus gi 


agnyuttham bhasma šastreņa japtvà malanibarhanam | 53 |l 
kavaktrahrdguhyapade paficangair bhasma mantritam | 
bhasmamustim sangamülajaptàm mürdhni ksipet tatah || 54 || 
hastapādau jalenaiva praksālyācamanādikam | 

tarpanam japa ity evam bhasmasnānam hi taijasam | 55 Il 


After he has repeated the (Mantra of the) Weapon (Phat) (seven 
times) over the ash of a (sacrificial) fire, the impurity (mala) within the 
head, mouth, heart, genitals and feet is destroyed." The ash is consecrated 
(mantrita) with the Five Limbs.'” Then one should throw a handful of the 


' The references here to the use of Para Vidya, and Malini in Slab may be taken to be an 
indication that the procedure is drawn from a Trika Tantra. We have seen (note 15,111) that the 
MV uses the three Vidyās of the Trika goddesses (MV 810cd-11ab). But this may not be so. We 
have no clear evidence that the Anandesvara (or other Tantras with a similar name cited by 
Abhinava) was a Trika Tantra. The Yogasamcara, on the other hand, appears to have been one. 
We may take this as evidence that Abhinava is drawing from that, but he is not doing so 
exclusively. Indeed, it may well be that Abhinava himself has added this important detail, because 
the original source was not a Trika Tantra. 

'® Read ātanmayatva for à tanmayatva. 

"2! Read -nibarhaņam for -nivarhaņam. 

12 See note 112 above 
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ash, consecrated with the root Mantra'” and the limbs, onto the head. After 
one has sprinkled water on the hands and feet, one should sip it 
(acamana)"" etc. This is followed by libation (tarpana) and the repetition of 
Mantra (japa). Such is the radiantly powerful (taijasa) ablution with ashes. 
(53cd-55) 


And that should be done after sipping water, (ācamana), uttering the 
purifying invocation (aghamarsa)," wiping the body (mārjana),”* and 
performing the common (sāmānya) deposition." As is said (in the 
Mālinīvijayottara): 


"After having rinsed (his mouth with water) (ācamya), he should wipe 
(the body clean) (mārjana) with the Vidyā of many letters. Having performed 
the common deposition, effaced (his) sin (aghamarsana) with the second 
(Vidya), and attended reverently (upasthāna) with Malini, he should repeat 
(japet) the monosyllabic (Vidya of) Parā.”'** 


‘(The sacrificial) fire’ is Siva’s fire. ‘After he has repeated’ (the 
Mantra of the Weapon (Phar)) seven times, (the ash is) ‘consecrated’ by 
invocation of the Mantras (of the Five Limbs). 


4) Ablution with Air 


Ther art ere cem | 
TTT AT TAS AAT || 8 Ji 


gorajovatyanudrikte vāyau hlādini mantravāk | 
gatyāgatiprayoge và vayavyam snānam ācaret |l 56 I 


5 As this is a Trika rite, the root Mantra is Para, that is, SAUH. 

"^ Acamana — ‘sipping water from the palm of the hand before religious ceremonies, before meals 
etc., for purification’. Commonly three sips are taken to purify the three principles. The first is 
that of the Self (ārmatattva). This comprises the reality levels from Earth to Maya. The second 
one is that of Sakti (Sakti), that comprises the pure reality levels up to and including Sakti. The 
third is the Siva principle alone. Those the three sips serve to purify all the reality levels of the 
officiant so that he can perform the ritual that follows. It is prescribed for this rite in MV 8/7cd. 

"5 The aghamarsana is a Vedic hymn (RV 10/190) recited by orthodox Brahmins as a daily 
prayer for the removal of sin. In this case the Vedic mantra is replaced by a Trika mantra. 

7* The word mārjana literally means wiping away/off, washing, cleaning. Here it means purifying 
oneself with water, which is done by bathing during the morning sandhya at dawn. 

"7 The common deposition consists of the projection onto the body of the letters of the alphabet 
(Sabdarasi), each followed by the utterance *aksa hri. Thus, the first would be AM AKSA 
HRIM and so on. It is deposited in the forward order, that is, from the head down to the feet. After 
that deposition follows that of the syllabary in the Malini sequence, each letter followed by 
NAPHA HRĪM. It is deposited in the reverse order, that is, from the feet up to the head, beginning 
with the last letter of the Malini alphabet. The deposition first generates the sacred form (mūrti) of 
Bhairava, and the latter that of Sakti. The deposition is completed by projecting the standard limbs 
of the Goddess’s Vidya onto their respective places on the body (see MV 10/36cd-38ab). 

7* MV 8/7cd-8. Presuming that the MV is referring here to the Vidyās of the three Trika 
goddesses, the longest of them, which can be said to be of ‘many letters’, is that of Parāparā. The 
second one would then be Apara, followed by Para. 


46 CHAPTER FIFTEEN 


One who utters (the appropriate) Mantras should perform the 
ablution with Air when entering into and coming out (of a place) where 
there is a pleasant breeze, which is not too strong and contains the dust of 
(dry) cow dung. (56) 


The reading gorajovatī (i.e., ‘contains the dust of cow dung’) is clear.” 
The ‘Mantra’ (in this case) is the Weapon (PHAT) and (the Vidya of) 
Parapara.'*° That is said (in the Mālinīvijayottara): 

‘He should perform the ablution with Air by means of the dust shaken 
off (from the body of a) cow.”' Immersed in meditation and uttering the Great 
Weapon, he should walk seven paces and then again return back for that same 
(amount), recollecting (The Vidya of) Parápara.''? 


5) Ablution with Space 


HO TR aAa: | 
FT gedit ATRI AA Aa: d we gi 
afe ot Rom supr var Arom aay | 


TAAS AM SANT 1 uz odi 


amale gagane vyāpiny ekāgrībhūtadrstikah | 

smaran mantram yad āsītā kanya nirmalatà tatah || 57 || 
yadi vā nirmalād vyomnah patatā vāriņā tanum | 
sparšayen mantrajapayun nübhasam snānam īdršam || 58 I 


If you view the pervasive sky, (staring at it) with (intense) 
concentration whilst recollecting the (appropriate) Mantra, what other 
(greater) purity can there be than this?" Or else, this kind of ablution with 


"9 Presumably, Jayaratha consulted more than one manuscript of the Tantrāloka. lt seems that 
there were variant readings, out of which he chose this one as making more sense than the others. 
"0 Concerning the Vidya of Parāparā see below, 30/20-26ab. Concerning the Weapon, see below, 
15/377 ff. and 30/41cd (MV 3/65). Concerning the Armour (kavaca, varman), see below, 
30/39cd-40ab (MV 3/64). The Parāparā Vidya is as follows: 


OM AGHORE HRIH, PARAMAGHORE HUM, GHORARUPE HAH, 
GHORAMUKHI, BHIMA, BHISANE, VAMA, VAMA PIBA PIBA HE, RU RU, RA RA, 
PHAT, HUM, HAH, PHAT. 


The Pāšupata (Weapon) mantra is as follows: 
BHAVA SLIM PASU HUM PHAT 


The Armour (varman) is: 

OM VAJRINE VAJRADHARAYA SVAHA 
"| Read with edition of the MV godhutenaiva for godyutenaiva. 
132? MV 8/11cd-12. 
' Read yadāsītā for yadāsīta. Cf. VB verse 84: ‘Beholding the clear sky, having made (his) gaze 
(constant) without a break (or blinking), one (whose body, senses and mind) are immobile attains, 
O Goddess, that very instant, Bhairava’s nature.’ Cf. also VB verses 85, 92, and 147. 
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Space (can also be performed) when one, intent on repeating the 
(appropriate) Mantra, touches (and wets his) body with the water that falls 
from a stainless sky. (57-58) 


By (saying) ‘purity’, he states the use here (of this practice). 


6-7) Ablution with the Moon and Sun 


va Amey Rand waar | 
frmssedamfo- ga gr ara 1 WA ue og 


evam somārkatejahsu šivabhāvena bhāvanāt | 
nimajjan dhautamālin yah kva va yogyo na jāyate || 59 II 


He who, immersing (himself) in the same way into the radiant 
energies of the Moon and the Sun,"* by contemplating (their state and his 
own as) Šiva, is cleansed of impurity. What does such a one not become fit 
for? (59) 


‘In the same way’, that is, by the application of ‘entering into and 
coming out’ etc. He is ‘fit’, that is, (he is a person who is) authorized (and 
competent to practice). 


8) Ablution with the Self 


arda WHAT PRAISE: | 
fad frase ada feeiegus AF: 11 Go II 


ātmaiva paramešāno nirācāramahāhradah | 
višvarh nimajjya tatraiva tisthec chuddhas ca šodhakah | 60 II 


(Our own) Self is itself the Supreme Lord, who is the Great Lake (of 
consciousness), where all spiritual practice comes to an end (nirācāra). He 
who, having immersed everything there (into it) alone, abides as both pure 
and purifying.” (60) 


'* The compound somārkatejahsu can also be read to mean ‘into the Moon, Sun and Fire.” This 
would perhaps make more sense if we understand the three to be the object, means of knowledge 
and the subject. We have observed the contemplation of this triad as one with consciousness in 
many contexts. However, this may not be intended here, as the ablution with fire has already been 
taught separately. The practice here then seems to be the ‘immersion’ of the sense of individual 
subjectivity into perception and its content, thinking of them as Siva. 

"5 The Great Lake is mentioned in $Sü 1/23, which states: ‘(The yogi) experiences the vitality of 
Mantra by contemplating (anusaridhānāt) the Great Lake.’ Bhāskara explains that ‘the form of 
the conscious nature, supreme and pure, is that of power and its possessor. It is emanation (srsti). 
When phenomena emerge (from it), it is the supreme state of Being as the undivided flux (of 
universal consciousness) free of the diversification (kalanā) of time and space. (This reality) is 
called the ‘Great Lake” because it is like a vast lake (on the surface of which play the waves of 
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(The supreme Lord is said to be) ‘the great lake’, because this befits 
(the teaching concerning) the ablutions. He is ‘purifying’. By viewing someone 
else with supreme consciousness'* (that person is also purified). 

He concludes this (exposition) by adding something else. 


The Eight Ablutions and Their Fruits 


sft es YSIS | 
Gat Vad AAAS || «2 | 


iti snanastakam šuddhāv uttarottaram uttamam | 
sarvatra pašcāt tam mantram ekībhūtam upāharet | 61 Il 


Such are the eight ablutions. (They bestow) a progressively higher 
state of purity. Everywhere (in all of them), after (completing the 
procedure,) he should withdraw (inwardly) that (same) Mantra, (made) one 
(with one”s own Self). (61) 


‘Everywhere’, in (all) the eight ablutions, (one should cultivate) ‘that’ 
(Mantra) which was previously deposited (when offering libations to the) sun 
etc., and is ‘one’ with one’s own Self. As is said (in the Malinivijayottara): 


‘Having taken up the mantra (previously projected onto) the Sun etc., he 
should go (to the abode of worship), recollecting (the mantra of) the Weapon.’ '?? 


How does he benefit by (performing) the eight ablutions? With this 
doubt in mind, he says: 


garams enana aR: | 
aie pref STEHT AA: ll «2 Ji 


dhrtyāpyāyamalaplosavīryavyāptisrjisthitīh | 
abhedam ca kramād eti snānāstakaparo munih || 62 |l 


The sage (muni) who is intent (on performing) the eight ablutions 
attain successively, (respectively,) stability (dhrti) (Earth), nourishment 
(apyāya) (Water), the burning of impurity (malaplosa) (Fire), vitality (vīrya) 
(Air), pervasion (vyāpti) (Space), the power to create (srji)"* (Moon) and 
maintain (sthiti) (Sun), and (then finally,) oneness (abheda) (i.e., the Self). 
(62) 


cosmic manifestation)’. Surely, the ‘great lake’ is a reference inspired by the lakes in the Kashmir 
valley. 

"6 Read paradrgavalokanād for paradrgavalokanā. 

57 MV 8/15ab. 

55 Read —srji- for -mrji-. 
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Surely (one may ask), how can Earth and the rest, that are insentient, 
bestow this kind of fruit? With this doubt in mind, he says: 


Ua Ger Adaistēt Rra: | 
SAREA AMTAACHOIT: || &3 |! 


età hy anugrahātmāno mūrtayo 'stau Sivatmikah | 
svarüpasivarupübhyam dhyānāt tattatphalapradah || 63 |l 


These eight ‘sacred bodies’ (mūrti) are (both) grace and Siva by 
nature. By contemplating them as they are according to their own (specific) 
nature and as Siva, they each bestow their (corresponding) fruit. (63) 


(They should be contemplated) ‘according to their own (specific) 
nature’. If their nature were to be Siva alone, they would not be a group of 
eight. This is the meaning. 

This does not only happen just by bathing, but also by the rite of 
worship (arcā). Thus, he says: 


art fattartat ATRAST | 
gde TI AHS AIT 11 &Y gU 


anena vidhinārcāyārh kandādhārādiyojanām | 
kurvan vyāsasamāsābhyārh dharādes tatphalam bhajet || 64 II 


"By this (same) procedure, one has the same fruits when (engaged) 
in the rite of worship (arcā), as one goes on uniting individually and (or) 
collectively (vyāsasamāsābhyām) (the ‘sacred bodies’) of the Earth and the 
rest, within the foundation of the Bulb (kandādhāra) onwards. (64) 


139 


Table of Siva’s Eight Bodies 


E | Bhava | stability (dhr) | 
Water 


i 
Air combustion of impurity (malaplosa 


Fire | Pasupati | — vitalty(virvà) — | 
Space 
| Bhima | power to maintain (sthiti) | 


"0 Abhinava now refers to three authorities — all Trika Tantras — that treat the projection of Siva’s 
eight bodies in their own way. First the Yogasarhcāra (64-65), that places them within the centres 
of the subtle body. Then the Nirmaryāda (66-68), that provides the Kaula equivalent of the 
worship of the eight bodies and the eight baths. Finally, the Trisirobhairava for the ninth ablution, 
which is self-consecration with wine (69-73ab). 


Sacrificer 
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‘By this (same) procedure’, that is, by contemplating the Earth and the 
rest as they are, according to their own (specific) nature and as Šiva, in an 
abbreviated or extensive manner,'*' as a means to worshipping (the deity). ‘As 
one goes on uniting’ the sacred bodies of Earth etc. ‘within the foundation of 
the Root (kandādhāra) onwards’, one has, that is, obtains, the (same) fruit, 
namely, stability and the rest. This is the meaning. 


Surely (one may ask), it is said everywhere that worship is not possible 
without Mantras. And Mantras are made of the light of the supreme ‘T 
(consciousness) (parāharhprakāša). So how is it that there is difference in this 
way in the fruit (they bestow)? He quells this doubt by referring to the teachings 
of the scriptures. 


aR area em: ga far: | 
SIT sar ma fers Ranar eff 11 a4 od 


tathā hi yogasaficare mantrah syur bhuvi pārthivāh | 
apye āpyā yāvad ami sive šivamayā iti || 65 |l 


In this way, according to the Yogasamcara, Mantras are earthen on 
the Earth, aquatic in water, until (ultimately, uttered) within Siva, they are 
made of Siva.' (65) 


The intended sense is that the the fruit of these (Mantras) is 
predetermined, as (those of their corresponding) states along the Path. 


^! Jayaratha is implicitly commenting here on the words ‘individually and collectively 
(vyāsasamāsābhyām)'. Jayaratha connects the expression svarüpasivarupabhyàm ‘according to 
their own (specific) nature and as Siva' in the previous verse with vyāsasamāsābhyām 
‘individually and (or) collectively’ in this verse. In other words, according to Jayaratha, Abhinava 
is himself explaining what he means. Thus ‘individually’ refers to eight individual ‘bodies’, and 
‘collectively’, each being Siva in such a way that each one, both itself individually and, equally, is 
Siva of the nature of all the others. Although this may well be a good explanation, Abhinava 
offers another one below in 78cd and his TSa p. 129: ca ekadvitryadibhedena samastavyastataya 
kvacit kasyacit kadācit ca tathā āšvāsopalabdheh vicitro bhedah | ‘Various is the perception that 
carries conviction (asvasopalabdhi), as (both) collective and individual, it is of one, two, or three 
or more kinds, that (arise) in some place for some person at some time.’ 

'? Now Abhinava goes on to add the internal equivalents of the Eight Bodies in as many locations 
along the ascending axis of the subtle body, beginning with the Root. This projection is done by 
the officiant in the course of outer worship (arcā). Certainly, this is drawn from the Yogasaricàra, 
as Abhinava himself tells us. Jayaratha did not have the Yogasamcara, so he could not identify the 
eight places in the subtle body. Possibly they could be as follows. A possible basic form of the 
Mantras in each case may well simply be an invocation in the dative of the name of the element 
followed by the standard salutation — namah and preceded by a simple ori. Assuming that that is 
so, a possible form of the Mantras is given in brackets. 1) Bulb — Earth (om prthvyai namah) 2) 
Navel — Water (ori jalaya namah) 3) Heart — Fire (om agnyai namah) 4) Throat — Air (orit vāyave 
namah) 5) Between the Eyebrows — Space (ori ākāšāya namah) 6) Forehead — Sun (om sūryāya 
namah) 7) Cavity of Brahma (or somaya namah) 8) Siva / Self — Beyond (ori ātmane / sivaya 
namah). 
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Kaula Ablution 


Aiea ae grea | 

qa AAAS ARAT: H6 && I 
mydas AIST Tee | 
OT Tara ag 1 &e Ji 
a fapafasmfaenewaggRm. | 
Smaa summ faememu i e odi 


šrīnirmaryādašāstre ‘pi tad ittham sunirüpitam | 
dharādeś ca viseso ‘sti vīrasādhakasarhmatah || 66 || 
raņareņur virajalam vīrabhasma mahāmarut | 
$masaànàranyagaganam candrārkau tadupāhitau || 67 Il 
ātmā nirdhūtanihšesavikalpātankasusthitah | 
snānārcādāv ity updsyam virünàm vigrahāstakam Il 68 II 


That is well described in this way in the venerable Virmaryādašāstra 
also, (where it says that there is) a particular (form of) Earth and the rest 
(of the eight bodies of Siva) that is (highly) esteemed by (Kaula) adepts 
(vira). (These are) 1) the dust of a battlefield (which is Earth). 2) the Hero’s 
water (virajala) (i.e., urine) (which is Water). 3) The Hero’s ash (taken from 
a funeral pyre, is Fire), 4) (Air is) the great wind (that bears the dust of 
cremation grounds). 5) (Space is) the sky (above) a cremation ground and 
(a wild) forest.'** The Sun (6) and Moon (7) are those associated (upāhita) 
with them. (The eighth is) the Self that, freed of all the disguietude of 
thought constructs, is well established. (Kaula) heroes should venerate 
(this) group of eight bodies (in this way) when bathing and worshipping etc. 
(66-68) 


‘In this way’ means in the way that will be explained, that is, as taught 
(here with the words) ‘the Earth and the rest’ etc. ‘The water Heroes 
(drink) is urine ($ivāmbu). ‘The ash Heroes (smear on their body)’ is 
produced from a funeral pyre. “The great wind’ is wind that bears the dust of a 
cremation ground. 

(The scriptures) do not teach only this group of eight ablutions for 
Kaula heroes. Elsewhere (in another scripture), there is a ninth, namely, the 
ablution with wine (madya). Accordingly, he says: 


'* In the TSa (p. 132 translated above in note 15,98), where Abhinava lists the same eight. For 
Space he only lists the sky above a cremation ground, omitting any reference to the forest. 
Although at first sight these two places seem quite different, in fact they have much in common. 
The forest, like the cremation ground, is beyond the boundaries of the ordered, guarded space of 
the town. Thus, beyond the confines of order, they are both places fraught with ghosts and 
nefarious supernatural beings, and so too flying Yoginis and Siddhas with whom the vira 
interacts. 
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Five Purifications with Wine 


sierra sre mery | 

BAG Wa TAT FEAT 11 ag gi 
Scorers: TARA | 

Pea Pla Wey WTEHTETTTUSHH || vo |i 
Taare TTA Yost fayerrtory | 
ITH: FONI ĀTRA |1 w di 
eae CeO | 


add aR 11 92 d 
AT asl FAY: HASTA | 


Srimattrisirasi proktam madyašīdhusurādinā | 
susvādunā prasannena tanunā susugandhinā | 69 |l 
kandalādigatenāntarbahih samskarapaiicakam | 

krtvā nirtksanam proksya tādanāpyāyagunthanam | 70 ll 
mantracakrasya tanmadhye püjam viprutpratarpaņam | 
tenātmasekah kalašamudrayā cābhisecanam | 71 Il 
devatatarpanam dehaprāņobhayapathāšritam | 
sarvatīrthatapoyajūadānādiphalam ašnute | 72 || 
madyasnāne sādhakendro mumuksuh kevalībhavet | 


"Five (empowering) internal and external purifications (sarhskāra) 
are taught in the venerable Trisiras. (They are: purification by) gazing 
(nirtksana), sprinkling (proksana), beating (tadana), nourishment 
(apyāyana) and envelopment (gunthana).'* (They are) performed (with an 
inebriating drink), such as Madya, Sidhu, Sura or the like,“ that has a very 
good taste, is clear, light, very fragrant and is contained in a skull” or the 
like. Having done that, one should worship the wheel of Mantras, in the 
middle of which libation is (offered) with drops (of this alcoholic drink). 
One should (also) sprinkle oneself (ātmaseka) with that (same liquid) and 
perform the consecration (abhisecana) with the gesture of the jar 
(kala$amudra). (Finally,) one should offer libation to the deities in the body 
and both paths of the vital breath. The best of adepts (who desires worldly 


"% Abhinava further supports his presentation as drawn from Kaula Trika Tantras by integrating 
into his account the Trisirobhairava's procedure for bathing with liquor (madya) (15/69-73ab), 
even if this is not in relation to the eight sacred bodies. Jayaratha tries to remedy this possible 
objection by referring to it as a ninth form of ablution. Strikingly Kaula in character, this 
consecration bestows liberation directly. 

H5 Cf. below 15/370. 

H6 The alcoholic beverages to which this passage refers are madya, Sidhu and sūrā. Concerning 
wine and its types, see below, 29/11-13 and 37/42-44. Cf. Pandey 1963a pp. 661-6. 

"7 MS T reads: karpalādi-, the edition reads kandalādi- The readings indicate a probable original 
reading kapālādi-, which makes good sense. 
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benefits) obtains in (this) bath of wine (madyasnāna) the fruits of (visiting) 
all the sacred places (firtha), austerity, sacrificial rites, alms and more. One 
who desires liberation is freed (kevalibhavet). (69-73ab) 


(This is done with an inebriating drink) ‘such as madya, Sidhu, surā or 
the like.’ Madya is (wine made) from grapes and the like. It is of many kinds 
and variously called madya etc. Sidhu is made from sugar cane and surā from 
dates (vibhitaka)'* etc. The word ‘etc.’ (implicitly) includes its (various) types, 
such as varuni.'” As the experts in Ayurveda say: 


‘one should know that (wine made) from grapes is madya"? . . ”. Sidhu 
is (made) from sugar cane juice . . .’. ‘Sura is made from dates. It is light, not 
very inebriating, and salutary. 

One should know that Varuni is clear. (Other inebriating drinks) are 
Parisrut, which is made from herbs), Madirà (from grapes), Kadambari (from 
the flowers of the Cadamba), dense Surā, and Jagala, which is considered to be 
below it.” 


(They should be) ‘light’, that is, not heavy. (The purifications are) 
‘internal and external’. The meaning is that they are of that nature. Thus, 
inspection (niriksana) is internal and sprinkling (proksa) is external. That is said 
there (in the Trisirobhairavatantra): 


"Inspection (is done) with the eye of the Mantra, the sprinkling with the 
argha water, beating (tādana) with the king of the weapons, nourishment 
(apyāyana) with the eye (Mantra), and envelopment (avagunthana) with (the 
Mantra of) the armour also.' ^! 


"5 Terminalia bellerica. 

' According to MW’s dictionary, Vāruņī is prepared from hogweed mixed with the juice of dates 
or palm trees and distilled. 

50 Read madyam for madhu. 

'S! Cf. Netratantra 18/6cd-8. 

dipanam bodhanam caiva tadanam cābhisecanam |I 

vimalikaranam caiva tathendhananivešanam | 

samtarpanam guptibhāva āpyāyo navamas tathā |I 

evam navaprakāreņa mantravādam ašesatah | 

yo jānāti sa jānāti mantrasādhanasādhanam || 


‘Energizing (dipana), awakening (bodhana), beating (tādana), sprinkling (abhisecana), 
cleaning (vimalikarana), placing of the fuel (indhananivešana), offering libation (saritarpaņa), 
protecting (guptibhāva), and nourishing (āpyāya) is the ninth. He who knows, in this way with 
these nine kinds, the doctrine concerning Mantra completely, knows the means to the practice of 
Mantra (mantrasādhana).” NT 18/6cd-8 


dipanam mantrasya pranavena | bodhanarh namahšabdena | tadanam phatkāreņa | abhisecanam 
vausatkāreņa | vimalikaranam svāhāšabdena | indhananivesanam dāhyapāšavisādidahane 
viniyojanam hurhkāreņa samputikaranam | 


Ksemaraja explains: ‘The energizing (dipana) of a Mantra is done with OM, (its) 
awakening (bodhana) with the word ‘NAMAH’, ‘beating’ (tddana) (is done) with the syllable 
PHAT, ‘sprinkling’ (abhisecana) with the syllable "VAUSAT", cleaning (vimalikarana) with the 
word SVAHA. Placing the fuel (indhananivesana), assigning it to the burning of the fetters that 
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(The consecration is performed) with the gesture of the jar 
(kalasamudrà), the characteristic of which is described elsewhere (i.e., in the 
Mrgendrāgama, where we read): 


"The fingers of the hands are placed together and the two thumbs, one 
against the other at the base, are placed within (the hands that are cupped like) 
two half-moons. (This is) said to be the gesture of the jar.''* 


It is also said there (in the Triširobhairavatantra):"” 


are to be burnt and poison etc., is (done by) encapsulation with the syllable HUM. That is said in 
the venerable Ucchusmatantra. 


tad uktarh šrīmaducchusmatantre 

dīpane tu mahābhāga praņavobhayayojanam | 
bodhane tu namaskārah svāhākāro ‘male tathā || 
vausadantargatam mantram abhiseke niyojayet | 
phatkārobhayasarhyuktar tādane viniyojayet |I 
adyantam caiva hurhkāram indhane viniyojayet | 


tarpanam balavattādhānam, tac ca prativarnam lankàrena samputikaranam | yad uktam 
lānkāreņa tu bījena tathaikāntaritena ca | 

balavān jāyate mantrah ................. II iti | 

guptibhāvo raksaņam, tacca netranāthasarputīkrtasyāyutajapād bhavati | yathoktam 
mrtyujitsamputibhütam japet tad ayutam punah | 

japtenānena vidhinā mantraraksā krtā bhavet || iti | 

apyayanam punarjātabalasya pustyadhanam, tac ca vārhkāreņa prativarnam samputikarat | yad 
uktam 

ekāntaritayogena vārhkāreņa tu sarvadā | 

bhaved āpyāyito mantrah...................... Il iti | ittharn navadhā mantravādar yo jānāti, sa mantra 
eva sādhanāni siddhikāraņāni tesarn sadhanamatmayattatapadanam jānāti || 8 |l 


*O Mahābhāga, when energizing, OM is conjoined on both (sides of the mantra), when 
awakening, with NAMAH, when cleaning, SVAHA, when sprinkling the place, the mantra 
between, VAUSAT, when beating, conjoin it with the syllable PHAT on both (sides), and when 
adding fuel, conjoin the syllable HUM at the beginning and end.’ 


The offering of libation is the acquisition of strength. And that (is done) by 
encapsulating each phoneme (of the Mantra) with the letter L. As is said: 


‘The Mantra becomes strong by the seed letter L, with which each one (of the letters of 
the Mantra) alternates.’ 


Protecting (guptibhāva) means protection, and that takes place by repeating the Mantra 
ten thousand times, encapsulated with Netranātha (i.e. Mrtyuūījaya Mantra). As is said: 


"He should repeat (the Mantra) again ten thousand times, encapsulated with Mrtyujit. 
By repeating the Mantra following this procedure, the Mantra’s protection is effected.’ 


‘Nourishing’ (āpyāyana) is adding further nourishment to (a Mantra) that has become 
strong. That is done by encapsulating each phoneme with the syllable VAM. As is said: ‘The 
Mantra is nourished by always conjoining the syllable VAM alternately with each (letter of the 
Mantra).’ He who knows the nine-fold doctrine of Mantra in this way knows how to bring (his) 
practice under his own control and the practices (associated with them) that bring about 
accomplishment (siddhi). 

'? Mrgendragama, Kriyāpāda 5/16. 
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‘One should sprinkle the idol (vigraha) with that, having formed the 
gesture of the jar. Once one has performed the consecration according to the 
(proper) procedure, one should offer libation to the Mantra deities.’ 


How is it that ablution with wine is a means to liberation (kevalībhāva)? 
With this doubt in mind, he says: 


aa: Prana We wd wer fTSREST: |1 63 || 
Rara enfer weeqemep TTU: | 
AAS We Praga dd: dox Il 


We fae: qub wishes | 


yatah Sivamayam madyam sarve mantrah Sivodbhavah || 73 I 
SivaSaktyor na bhedo ‘sti šaktyutthās tu maricayah | 

tāsām Gnandajanakam madyam Sivamayam tatah || 74 || 
prabuddhe samvidah pürne ripe 'dhikrtibhàjanam | 


This is so as wine is Siva, and all Mantras are born from Siva. 
There is no difference between Siva and his power, from which (all) the 
rays (of the senses) are born, and wine, which is Siva, makes them blissful. 
Thus, (he who performs this ablution) is competent to (penetrate) 
consciousness in its full, awakened form.'^* (73cd-75ab) 


"(He who performs this ablution) is competent’ (to penetrate 
consciousness). The meaning is that by virtue of (his) awakened and full 
consciousness, he is liberated (kevalin).* 


5) *There' may be a reference to the text that has just been quoted, that is, the Mrgendrāgama, but 
as this verse is not found there, we may presume that Jayaratha is referring to the Trisirobhairava. 
5% Verses 73cd-76 appear to be Abhinava’s own remarks summarizing the basic phases of the 
purifying ablution and the manner in which it is linked to processes within consciousness. It is 
hard to decide whether these lines are drawn from the TBh or are Abhinava's gloss. Certainly, 
they are explanatory. The notion of *full consciousness', and the whole mechanism of contraction 
and expansion of consciousness it implies, is not clearly evidently stated in the Tantras 
themselves; rather, it appears to be the result of exegetical analysis. Hermeneutics coincides with 
ontology: the reflective awareness that discerns the details of the light of revelation operates with 
the same dynamism of discernment that generates the world of perceptions. 

The ablution that precedes the ritual not only serves to purify the worshipper; it also 

empowers him to perform it, that is, gives him the authority (adhikāra) and competence (yogyatā) 
to do it. Abhinava understands that competence to extend to the ability to penetrate into 
unconditioned consciousness within which the ritual takes place. The activity of consciousness 
that issues forth from its infinite being directed back to itself as an act of reflective awareness 
(vimarša) is worship (pūjā) in its deepest sense. 
5 The literal meaning of ‘kevalin’ is ‘one who is alone’ or ‘isolated’. It is a manner of referring to 
the liberated soul. Although a common expression in Sàmkhya Yoga sources, it is not in Kashmiri 
Saiva ones. The dualist Sārhkhya teaches that there are innumerable individual souls. They are 
bound by their attachment to Nature, which comprises all that manifests to them objectively. In 
that context, it is clear that release is understood to be a state of aloof transcendence, a ‘being 
alone’. Here in the context of Anuttara Trika, which teaches that the liberated state is that of 
oneness with all things, the term implies the ‘solitude’ of the One, and uniqueness of being one. 
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Surely, (one may ask,) others believe differently. (They maintain that) 
ritual ablution is not an auxiliary to the sacrificial rite, because eulogies (are 
found in the scripture) of (its) fruit (implying that it is sufficient in itself, such as 
the following): *One should first perform (the ritual) ablution that destroys all 
sin.’ As they say: ‘in the presence of that which bears fruit, an auxiliary is 
fruitless.'?^ (To this objection, we reply that) this view is unreasonable. 
Accordingly, he says: 


TRIAS J TA TT db ou di 
Qh GM dp] Aaa | 
JA HEPA Aaa feat i vē di 


mantradhyānasamādhānabhedāt snànam tu yan na tat || 75 || 
yuktam snanam yato nyāsakarmādau yogyatāvaham | 
asya snānāstakasyāsti bāhyāntaratayā dvità ll 76 II 


Thus, it is not reasonable (to maintain) that ablution is different 
and independent of Mantra, visualization (dhyana) and contemplation 
(samādhāna)"” (and so is not part of the sacrificial rite). Ablution renders 
one fit to perform the deposition (of Mantras) (nyāsa)"* and the rest. (75cd- 
76) 


On the basis that (ritual) ablution is different (and distinct) from (the 
recitation of) Mantra, meditation and the like, it is said that it differs from that, 
and so is not an (integral) auxiliary of the sacrificial rite. That is not a sound 
(view). (It is said that) ‘one who has bathed is competent (adhikārin) to perform 
the rite for the deities and ancestors." ^? According to this view, ablution renders 
one fit, that is, authorizes one to perform the deposition of Mantras (nyāsa) and 
the rest. The meaning is that, as it bestows that (competence), it is a subsidiary 
aid (upakāraka) to the sacrificial rite. The rule that an auxiliary bear no fruit (of 
its own) is not (applicable) in all respects. This is because one does observe 
eulogies of the fruit of an auxiliary, such as ‘may the milking of a cow vitalize 
(and inspire) him who desires cattle.’ (On the other hand,) one does not (always) 
observe the fruit in one who possesses (that) auxiliary, as happens for example 
with an emperor (visvajit) (who may have performed the rite in order to win in 
battle but is not always victorious). 


"5 See Ganganath Jha 1964: 240. Concerning the Mīmārsā view of ‘principal and auxiliary’: 
Mimamsdsitra 3/1/2 — "The auxiliary is that which subserves the purpose of something else’; that 
is, what is to be defined as 'that which helps another' — that is, what exists entirely for helping 
others' (bhāsya p. 337). 

57 According to MW, the relevant meanings of the word samādhāna are: n. putting together, 
laying, adding (esp. fuel to fire), composing, adjusting, settling, and intentness, attention, 
eagerness, fixing the mind in abstract contemplation (as on the true nature of spirit), religious 
meditation, profound absorption or contemplation. 

* See below, 15/115cd-145. 

1° The issue Jayaratha discusses here is one that concerns Mimàrhsaka exegetes of Vedic ritual. 
Clearly then, this and the following two references are drawn from Vedic sources, and given as 
examples in some text on Mimamsda. 
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Now that that has been described externally. (He now) explains (how 
ablution takes place) internally also. 


The Inner Ablution 


Gntaram tad yathordhvendudharamrtapariplavah | 
yato randhrordhvagah sārdham angulam vyāpya samsthitah || 77 |l 
mūrtayo 'stāv api proktāh pratyekarh dvādašāntatah | 


"The inner (ablution takes place by) flooding (the subtle body) 
with the stream of nectar (that flows) from the Upper Moon (within the 
End of the Twelve). This is because the eight ‘sacred bodies’ are also said to 
be located above the Cavity (of Brahmā at the top of the head,) each 


occupying a space of one-and-a-half fingers’ (breadth,) up to the End of the 
Twelve.'*' (77-78ab) 


"The Upper Moon' is Siva's moon, that is located in the End of the 
Twelve. The reason here (for) ‘this is because . . .’. 

Surely (one may ask), should one perform the group of eight ablutions 
(together) simultaneously, or not? With this doubt in mind, he Says: 


wards rab Basset ar i we J 


esam ekatamam snānarh kuryād dvitryādišo ‘pi và || 78 I 


One may perform any one of these (inner and outer) ablutions, or 
two, three or more (of them, as desired). (78cd) 


(One can perform) ‘any one of these’ (inner and outer ablutions), 
according to the time and place etc. 
Concluding this (topic), he introduces another one. 


'® After the brief excursus in verse 73cd-76 to explain that the view here is compatible, in its own 
way, with the Vedic Mīmārnsaka point of view, up to verse 79 Abhinava returns to his source, 
which may well continue to be the Yogasamcdra, in which Bhairava is the teacher. 

'*' We have seen in verse 64, which is drawn from the Yogasarncara, that the Eight Bodies are 
projected into locations in the subtle body, starting from the base of the spine (the Bulb). This 
procedure could be understood to be part of the ‘outer ablution’. Here, in what Abhinava refers to 
as the ‘inner ablution’, they are projected into the twelve-finger space above the Cavity of 
Brahma, where they are bathed with inner lunar nectar. I take these lines — i.e. 64-65 and 77-78ab 
— together as both drawn from the Yogasaricāra. 

15 See above note 15,141 to verse 64, with reference to the TSā p. 129. 
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The Selection of the Place for the Sacrifice (sthanakalpana) 


Outer and Inner Sacred Place 


ofa Hrfāft: shat kavmetodt | 
FT deg fe | ee J 


iti snānavidhih prokto bhairavendmalikrtau | 
snānānantarakartavyam athedam upadisyate || 79 ll 


Bhairava has thus taught the procedure concerning the ablutions. 
Now, once purified, the reguired (rites) following the ablutions is going to 
be taught. (79) 


He says that. 


We AAA AIMS Wd: | 


bhavam prasannam ālocya vrajed yagagrham tatah | 


Perceiving that (one’s own) disposition (bhava) is serene (prasanna), 
one should then go to the abode of the sacrifice. (80ab) 


Surely (one may ask), where should one make the abode of the 
sacrifice? Taking this doubt into consideration, he now introduces another 
object (of enquiry) enunciated in the initial enunciation, namely, the choice of 
place (sthānakalpana).'** 


vdanmeémfegfe mmm zo! 
qaae dfafsfastara 7 Ue | 


parvatāgranadītīraikalingādi yad ucyate || 80 Il 
tad bāhyam iha tatsiddhivišesāya na muktaye | 


The places (commonly) mentioned (in the scriptures), namely, 
mountain peaks, riverbanks, solitary Lingas'^ and the like, are outer places 
that serve here (only as means to attain) particular (desired) 
accomplishments (siddhi), not liberation. (80cd-81ab) 


AMIR Te STATS 11 22 |i 
Bears: Vaasa 1 g We | 


‘© Concerning the ‘choice of place’, that I also translate as the ‘formation of place’, see above 
1/170, 5/157cd-158 (156cd-157) and 6/1-4ab, especially note 6,3, for a detailed explanation. 
'* See below 15/93cd-97ab for their equivalents in the breath and subtle body. 
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"roc wer grama Way wad 1 2 II 
TA mamaa 4 YET | 


abhyantaram nagāgrādi dehāntahprāņayojanam | 81 \\ 
sādhakānām upāyah syāt siddhaye na tu muktaye | 
pithasthanam sada yagayogyam šāstresu bhanyate || 82 ll 
tac ca bāhyāntarād rūpād bahirdehe ca susphutam | 


The projection (yojana) of inner mountain peaks and the like into 
the vital breath within the body may serve as a means for adepts (sadhaka) 
(who desire worldly benefits) to attain accomplishment (siddhi), but not 
liberation.'* The place where a sacred seat (pitha)' is located is said in the 
scriptures to be always fit for the performance of the sacrifice (yaga). And 
as that (place) has (both) an outer and inner form, it is clearly apparent 
(both) externally and within the body. (81cd-83ab) 


Surely (one may ask), is this (sacred) place (sthāna) of three kinds, or 
otherwise? With this doubt in mind, he says, *where a sacred seat is located”, 
etc. 


What is the (scriptural) authority here (for this view)? With this doubt in 
mind, he says:'^ 


The Eight Fields, Primary (ksetra) and Secondary (upaksetra), 
and the Eight upasamdohas 


ga: Serra WAS ETA || 43 dd 


yatah $rinaisasaficare paramešo nyarūpayat || 83 Il 


For as the Supreme Lord has said in the venerable Naisasamcara, 
(83cd) 


(Paraphrasing as he explains) the meaning (of the text) (arthadvāreņa), 
he says: 


TEST IGA ARĪ KAT | 

IA THT waeseezs AT: d cw og 
Teds yR ara: TT: | 

de fasted dtexs fee i cu Ji 


"5 See below, 15/104cd-105ab concerning the selection of places in relation to liberation. The 
verses 82cd-104ab that deal with sacred sites only concern those who wish to gain worldly 
benefits. 

' Concerning the sacred seats, see Eliade 1954: 342-344, Bharati 1969: 85-100, HT 1/7/10-18 
and notes by Snellgrove vol. 1, pp. 68-70. See Tucci IT, vol. 3, part two, pp. 27. 

17 80-83ab are Abhinava’s words. Jayaratha signals this, as he often does, by introducing the 
following citation from scripture as the authority for what Abhinava has just said. 
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Wa agaes: TA | 


tasyecchā pītham ādhāro yatrastharh sacarācaram | 

agryam tat kamarüparn sydd bindunādadvayam tatah || 84 | 
nādapītharh pürnagirir daksine vāmatah punah | 

pitham uddiyanam bindur mukhyam pithatrayam tv idam | 85 | 
Jfieyar sankalpanārūpam ardhapītham atah param | 


'*The sacred seat that is His will is the foundation where (the 
entire) mobile and immobile (universe) is established. That is Kamarüpa 
which is located in front (in the eastern corner of the triangle). Then (from 
that) come the two, namely, the Point (bindu) and Sound (nāda). The seat of 
Sound is Pürnagiri, which is on the right (corner of the triangle), whereas 
the seat to the left is Uddiyāna,'” which is the Point. These are the three 
main seats. One should know that the (so called) Half-Seat (ardhapitha),'” 
apart from these, is (merely) imaginary (sarikalpanàárüpa)."' (84-86ab) 

The sacred seat (of the will) is not such in name only, and so it is said 
that it is ‘the foundation’, and that it is ‘where (the entire) mobile and 
immobile (universe) is located”. That is said there (in the Nisisamcaratantra): 


*His will, which is said to be (Siva's) power, has assumed the condition 
of a sacred seat (pītha). The sacred seat is the foundation. It is located there, 
along with the mobile and immobile (universe). Thus, the term ‘sacred seat’ for 
(Siva's) power is one occasioned by a purpose (naimittika).” ” 


"The first” (seat) is the main one. Thus, it is called (Kāmarūpa,) 'the 
nature (rapa) of passion (kāma)', that is, the will. ‘Then, (from that) 


1 This long passage from verse 84 to 95 is drawn from the Nisisaricára, that Jayaratha quotes in 
full. 

'® The printed edition reads uddayàna. 

'" Concerning sacred Kaula sites, see Dyczkowski 2004: 93-174, which is chapter four, called 
‘the inner pilgrimage of the Tantras.”. See especially ibid. p. 107, concerning the seats mentioned 
here. Whereas Abhinava does not accept that this *half seat” has an external location, according to 
the Kaulajnānanirņaya (p. 24), this seat is Arbuda, which is located in Rajasthan (Bagchi 1975: 
24) 
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The Three Main Sacred Seats (pitha) according to the Nisisaricára 


| Direction — | InnerPiha | ^  OuterPitha | 


The three primary seats (pitha) are located on the corners of a triangle. The ‘front’ of the 
triangle is in the east, where Kamarüpa, i.e. modern Kāmākhya in Assam, is located. Viewing 
towards that direction, Uddiyana is on the left in the northwest of the subcontinent, and Pürnagiri 
is on the right, that is, in the south. 

17? See above, 6/31cd-33, concerning the three types of terms used in Saiva scripture, according to 
the Nisisamcàra. 


Point (bindu) 
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Kāmarūpa, the first (and foremost seat, come the two other seats). That is said 
there (in the Nišisarncāra-tantra): 


*Then, O beloved, two sacred seats have arisen from that, made of the 
Point and Sound. It is taught that the Point is on the left and Sound is said to be 
on the right. O supreme goddess, it was said before that the sacred seat in front 
is that of Šakti. The three sacred seats, which are said to be Kāmarūpa and the 
rest, have arisen in this way. The one in front (in the east) is Kāmarūpa. On the 
right (in the south) is said to be Pūrņagiri. The third, which is on the left (in the 
north) is called Uddiyana.’ 


‘One should know that the (so called) Half-Seat (ardhapitha), apart 
from these, is (merely) imaginary’. (The reference to this extra) ‘half’ (-seat) is 
contradicted by the concluding statements, namely that ‘thus the seat has been 
explained to be ninefold, in accord with the inner and external sequence.’ 
Moreover, it is not (the traditional view or that) of the scriptures, and so, as it is 
not that of the ancient teachers (rsi), it should be ignored. 


me psi demo a TÅ |1 ce II 
eda z Wem gofītt: R: | 

PTO tea enfaRfr emu 11 io di 
yga wee ate: | 

Ta Hd Tera TT 11 44 II 


$aktarn kundalini vedakalam ca try upapithakam | 86 II 
devikottojjayinyau dve tathā kulagirih parah | 

lalanam baindavam vyāptir iti samdohakatrayam || 87 |l 
pundravardhanavarendre tathaikamram idam bahih | 
navadhā kathitam pitham antarbahyakramena tat || 88 |l 


The triad of subsidiary seats (upapitha) are the empowered one 
(Sākta), that is, Kundalini, the one relating to (the Point,) which consists of 
four energies (vedakala), (and the one relating to Sound). (These 
correspond externally) to the two, Devikotta and Ujjayini along with 
Kulagiri, which is the other one. The three sarndohakas'” are the tongue, 
the centre between the eyes (baindava), and pervasion. Pundravardhana, 
Varendra and Ekāmra - this is the outer (corresponding triad). (Thus,) in 
accord with the inner and outer sequence (of sacred sites), the seat (of the 
goddess) is said to be ninefold."^ (86cd-88) 


'® Sites called sarndoha and upasarhdoha are found in Buddhist Tantras as well as Saiva. See, for 
example, HT 1/7/10-18. 


Ha The Upapitha and Samdohakas associated with the three Main Seats 
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The Point is that ‘which consists of four energies’. ‘The triad of 
subsidiary seats’ is the collective aggregate of the three secondary seats. It is 
said there (in the Nisisarhcāratantra concerning them): 


‘The great, empowered (Sākta) seat of Sakti is in the centre of the plane 
of Kundalini. The seat of the Point (baindava) is that of the Point. It consists of 
four energies and is beautifully round.'” O beloved, one should know that one 
born of Sound is below Pervasion and is above the double cavity. This is the 
group of three secondary seats. 

Now listen to (what they are) externally by name. Devikotta is said to 
be the empowered (seat). Ujjayini is said to be (seat of) the Point. Kaulagiri is 
said to be in the middle within the Pervasive One, as the downward dynamism 
(adhogati) of pervasion.' 

*Pervasion' is the place where (energy) flows forth. A *samdohaka' (is 
so called) because it is like the milked secretion of the secondary seats.' That is 
said there (in the Nisisaricaratantra): 


‘Again, O fair faced lady, these are the three called *sarndohas'. The 
empowered one is the seat of the tongue. The (seat) of the Point is in the middle 
of the cavity (between the eyebrows). The one born of Sound is in the middle of 
Pervasion. These, in brief, are the three. The one called Pundravardhana is said 
to be in the tongue. One should know that Vārendra is (the seat of) the Point, 
and Ekamra is called Pervasion.” 

(The nuclear seat) is ninefold because the (primary and secondary) 
sacred seats and samdohas are (each) of three kinds. 


amg AÀ CACO | 

Sat FO Wwimezendrp snp 1 49 | 
are a PSE GA SS WT | 
AEF MEASTE 11 o || 
faxsivfesr eror wor g: ARa vé | 
TIRE ASMA TAMAS: || 82 |i 
ksetrastakam ksetravido hrdambhojadalāstakam | 


prayāgo varaņā pašcād attahāso jayantikā || 89 |l 
varanasi ca kālingam kulūtā lāhulā tathā | 


Inner Upapītha Outer Inner Sarhdohaka Outer 
Upapitha Sarhdohaka 


| Kuņģalinī |  Devikota | Tongue | Pundravardhana 


The Point with Four Ujjayini Between the Vārendra 
energies eyebrows 


75 Read sugolakam for agolakam. 
1% Jayaratha derives term saridoha from the root samduh, which means ‘to milk, suck, and emit 
(milk)'. 
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upaksetrastakam prāhur hrtpadmàgradalastakam | 90 II 
virajair udikā hālā elā pūh ksīrikā purī | 
māyākhyā marudešaš ca bāhyābhyantararūpatah | 91 1l 


The eight fields (ksetra) of those who know the fields are 1) the eight 
petals of the lotus of the heart, namely, Prayāga, Varaņā, then after that 
Attahāsa, Jayantikā, Vārāņasī, Kālinga, Kulūtā and Lāhulā. 2) They say 
that the eight subsidiary fields (upaksetra) are the eight tips of the petals of 
the lotus of the heart, namely, Virajā, Erudikā, Hālā, Elāpurī, Ksīrikā, 
Purī, the one called Māyā, and Marudeša. (Such are these two groups,) 
external and internal. (89-91) 

'7*Purr' is Rājapurī. "The one called Maya’ is Māyāpurī. That is said 
there (in the Ni$isarhcāratantra): 


‘O fair faced lady, the petals of the lotus of the heart are the eight 
(primary) fields (ksetra). The secondary fields are the tips of the petals. The 
samdohas are joints of the petals. In this way (the sacred sites) are twenty-four.’ 
Beginning thus with the naming (of these places, this passage) ends: ‘Khetaka 
and Kuruksetra are saridohas, the leaders of the Heroes.’ 


EOTIROWSÍMTITH-IEREETI | 
Mee pue yhp AT ET: |1 %2 d 


TOvgfergRfWH wen wo aga | 


hrtpadmadalasandhinàm upasandohakāstatā | 
jalandharam ca naipálam kašmīrā gargikā harah || 92 I 
mlecchadig dvāravrttiš ca kuruksetram ca khetakam | 


The eight upasamdohas are the junctures between the petals of the 
(lotus of) the heart. They are Jalandhara, Nepal, Kashmir, Gargikā, Hara, 
which is in the direction (of the land) of the barbarians (mleccha),"* 
Dvaravrtti, Kuruksetra and Khetaka.'”” (92-93ab) 


' The passage from ‘Puri’ to the end of the citation precedes TĀ 15/89-91 in the printed edition 
and manuscripts. This is evidently misplaced, and so has been moved here to its proper location. 
178 "The direction (of the land) of the barbarians (mleccha)’ may refer to Dvāravrtti, not Hara. 

' See Dyczkowski 2004: 162 for a map of the sacred sites listed in the Nisisaricàra. 

The seat — pitha — of the goddess is made of these nine places. The primary seats are 
deployed in a triangle (see above, chart in note 15,171), that is contained in a hexagon, on the 
corners of which are the other six sites of the outer upapithas and upasaridohas (see above, chart 
in note 15,174). This is the goddess's seat, where she is invoked and worshipped in the calyx of 
the lotus of the heart. It has eight petals. Eight Ksetras are worshipped in the middle of the petals, 
eight Upaksetras on the tips of the petals, and eight Upasamdohas on the junctures between the 
petals. Thus, making twenty-four more sacred sites. 
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Sacred Sites in the Body 


feud gadag yd TASH II %3 I 
aay wierd unns Wd | 
Jueces STI ex gi 
yape FAA ge, | 
AIR deno FAT |1 gu gd 
yaa dékfüumfeog dés 9 | 

fe asagn ud ufadi wort ad: 11 ee d 
aa &eferd AREA ēra | 


dvipatham dvayasanghattāt tripatham trayamelakāt | 93 Il 
catuspatham saktimato layāt tatraiva manvate | 
nāsāntatālurandhrāntam etad dehe vyavasthitam || 94 || 
bhrūmadhyakaņthahrtsarhjūarn madhyamam tad udāhrtam | 
nābhikandamahānandadhāma tat kaulikarh trayam | 95 || 
parvatagram nadītīram ekalingam tad eva ca | 

kim vātibahunā sarvam samvittau prāņagam tatah | 96 |l 
tato dehasthitarh tasmād dehāyatanago bhavet | 


A. 1) The bifurcation (dvipatha) (of two paths) is brought about by 
the conjunction of two (channels), and 2) the trifurcation (tripatha) by the 
union of three. 3) The crossroad (catuspatha) is considered to be (formed) 
by the fusion of the possessor of power there itself (with the others).'*' 

B. 1) In the body, (the cross road) is located at tip of the nose 
(nasanta), 2) palate, and 3) within the cavity (of Brahma) (randhrānta). 

C. The middle (triad) is said to be 1) in the centre between the 
eyebrows, 2) the throat, and 3) the heart. 


The Lotus of Sacred Sites 


Ksetras — middle of the Upaksetras tips of the petals | Upasamdohas - junctures of 
petals the petals 


Jālandhara 


! The three channels are on the left, right and centre, that is, ida, pingalà and susumnā, 
respectively. If I have understood correctly, these three are energies. The crossroad made of four 
paths is formed by the union of the three energies with their powerholder as the fourth. As this is 
the point of merger of the three, it is not counted separately. 
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D. The three Kaulika (locations are) 1) the navel, 2) the bulb 
(kanda) and 3) (the genitals, which is) the abode of great bliss. 

E. 1) A mountain peak, 2) the bank of a river, and 3) a solitary 
Linga are that same (triad of centres within the body)."*' 

Or else what is the point of so much (talk)? Everything is within 
consciousness, and so (then) within the vital breath and thus (then) within 
the body; therefore, one should go (in pilgrimage) to the sacred sites in the 
body. (93cd-97ab) 


A. ‘The two’ are the left and right channels (nādī). The ‘three’ (are 
those two,) along with the energy in the centre (between them). ‘The possessor 
of power” is the Self. B. ‘The extremity of the nose (nāsānta)” — the ‘nose’ is 
Sakti. The end of it is the place where it flows forth, which is called Pervasion 
etc. "The cavity’ is the Cavity of Brahma. The end of which is the tip of the tuft 
of hair (cūlikā). C. ‘The middle’ (triad) relates to the individual (penetration). 
D. The ‘Kaulika’ (triad) is the empowered one, and so the first one is 
Sambhava. E. (The triad of sites, namely, a mountain peak and the rest, is of) 
‘that same’ three kinds, namely, the extremity of the nose and the rest. That is 
said there (in the Nifisamcaratantra): 


*1) The bifurcation is considered to be the supreme flow of the two 
channels (nādī) by the left and right. 2) The trifurcation (tripatha) is said to be 
(the same,) along with the supreme (energy). It differs (in this respect from the 
bifurcation). 3) Below Pervasion is the excellent body (pinda), which was 
explained before. One crossroad is there. A second one is in the middle of the 


181 Sacred Sites in the Body 


- 
Channels Triad Triad Triad Geograph 
Nose Eyebrows peak 
el a eine 
trifurcation 
Brahma Linga 


Places where two or more roads meet can be sacred sites. Here three such are listed, that 
is, crossings of two, three and four paths. Features of sacred geography are also such. In this case, 
a mountain peak, riverbank, and solitary Linga. The Tantra is locating them in the subtle body. 
The text is somewhat confusing. The places in the body are divided into three triads. Presumably 
each triad corresponds to this pair of outer places. The first is traversed in a state of Sambhava 
penetration (avesa). I assume that, as one would expect, the text lists the corresponding places in 
the body in an ascending order, that is, from the tip of the nose to the extremity of the topknot 
(cūlikā), which corresponds to the End of the Twelve. If that is so, the crossroad is the highest, 
preceded by the trifurcation which follows after the bifurcation. In the case of the first triad, that 
fits. However, the text appears to list the members of the other two triads in reverse with respect 
to this one. As it appears in the text at the first Anava stage, the sequence is a descent from 
between the eyebrows to the throat and then the heart. At the Sakta / Kaulika stage, the sequence 
continues downward to the navel, bulb, and then the genitals. The Sambhava penetration that 
follows seems to begin with a leap from the genitals to the tip of the nose, and an ascent from 
there to the palate, and then the End of the Twelve. 
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palate. A third one is at the end of the tuft of hair (on the head). One should 
know that that is the triad. The next one (param) is said to be between the 
eyebrows. The crossroad is beyond that.” 


According to this and other (passages, the teaching concerning the 
sacred places) is of many kinds. Surely (one may ask), this is explained in 
another way in other scriptures also, as for example (in the Kubjikāmata, where 
we read): 


‘Prayaga is in the navel. Varuņā"” in the location of the heart. The Kula 
mountain is located in the throat, and Bhīmanāda is the palate. The one called 
Jayantī is (between the eyebrows,) in the location of the Point. Caritraka is on 
the one called Sound. Those who have realised their own Self should know that 
Ekāmra is in the middle of Sakti. Kotivarsa, the eighth, is said to be in the 
teacher's mouth.”'** 


' Read varaņā for varuņā. The Vāraņā is a river that marks the southern extremity of Varanasi, 


just as the Assi river did the other. The shift of the centre of the two from south to north over the 
centuries is well known. This may account for this form of the name. Vārāņasī is the name of the 
city already in the Buddha’s time, and this is the form of the name we find in the Puranas and 
Epics. Possibly, the goddess’s pitha was located in the southern part of the city, which is the place 
this name denotes. 

Sanderson (2001: p. 7 n 8) identifies the other places as follows: ‘Kotivarsa is the site 
called Devikotta, Devikota, Šrīpītha, Šrīkota or Šonitapura. A Visaya of the Puņdravardhana 
Bhukti (EI 14, p. 325) it may be identified with Bāngarh on the bank of the Punarbhavā river in 
the west Dinajpur District of Bengal; see D.C Ganguly, "Yādavaprakāša on the ancient Geography 
of India’, Indian Historical Quarterly 19 (1943), p. 224; J.C. Sengupta, West Dinajpur, Calcutta: 
State Editor West Bengal District Gazetters, 1965, pp. 186-187, 219-220 (both have been put in 
bibliography). It is one of the set of eight Ksetras or primary sites of the Goddess, venerated in our 
earliest sources (sic.), the other seven being Prayāga (modern Allahabad), Varaņā (modern 
Benares), Kollagiri (modern Kolhapur in Karnataka), Attahāsa (in Bhirbhum District of Bengal), 
Jayanti (modern Jayantipur in the Ganjam District of Orissa?), Caritra (in the Puri District of 
Orissa) and Ekāmra (Bhubbaneswar in the same District) (Mādhavakula and Kdlasamkarsanyam- 
Saktinirdesa [both in Jayadrathayāmala, satka 4), Guhyasiddhi, Nityāhnikatilaka etc. or those 
with Ujjayini in the place of Ekamra. It is also one of the eight Smašāna-sites worshipped in the 
Mandala of the Picumata, Patala 3, the others being Prayāga, Varanasi, Virajā (modern Jajpur in 
Orissa), Kollagiri, Prabhāsa (modern Somnātha-Pattab in Surat), Ujjayinī (in Malwa), Bhūtešvara 
(identity uncertain) and Ekamra. According to Ksemaraja, (Kotivarsa) is one of the sites of the 
Šmašānādhipatis listed in Svacchandatantra 2/177-180ab, the other being Kāmarūpa, Ujjayini, 
Kasmira, Kaficl, Karavira, Uddiyana and Hiraņyapura.” 

183 The original source of these lines is KM 25/93-95ab; it is reproduced in SSS 49/116-118ab and 
Kulakaulinimata (a.k.a Ājūākhaņda) 7/128cd-130. The passage in the KM reads: 


prayagam nābhisarhstharh tu varuņā hrtpradesatah | 
kolagiryam tu kanthastham bhimanàdarm ca tāluke | 
bindusthāne jayantyākhyarh nādākhye tu caritrakam 
ekāmrarh Saktimadhye tu jūātavyam viditatmakaih || 
guruvaktragatam proktam kotivarsam tu cāstamam | 


The passage here reads: 


prayāgo nābhisarnsthastu varaņā hrtpradesatah | 

kulādrih [th: kulladrih] kanthasamsthastu bhīmanādastu talukah || 
bindusthāne jayantyakhyam nādākhye tu caritrakam | 

ekamram šaktimadhye tu jnatavyam viditātmakaiņ || 
guruvaktragatam proktam kotivarsam tathàstamam | 
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(As the scriptures differ,) then why has this been taught in this way (and 
not in another)? Please explain something of just the essential sense here. Fine, 
indeed (I will). Thus, he says: ‘or else what is the point of so much (talk)? 
(Everything is within consciousness and, through that) 'in the vital breath. 
This is because consciousness initially changes into the (form of) the vital 
breath. ‘Therefore’, (one should go to the sacred sites within the body.) for the 
reason that the sacred seats etc. are located in the body. 

Surely (one may ask), if one should consider that the sacred sites are 
within one's own body, then what is the use of talking about the external sacred 
seats etc.? With this doubt in mind, he says: 


The Power of Outer Sacred Places 


Ta qp Tease: 11 gv di 
«eq: ATSTĀTI aaa | 


bāhye tu tādršāntahsthayogamārgavišāradāh | 97 Il 
devyah svabhāvāj jāyante pitham tad bāhyam ucyate | 


The (same) goddesses who are well versed in such inner paths of 
Yoga arise (spontaneously) by their very nature (svabhāvat) externally. 


Notice how Jayaratha must have corrected the Sanskrit. Here we have clear proof that 
the worship of the goddess Kubjikā had reached the valley of Kashmir by at least Jayaratha's 
time, i.e. the 13th century. Here is another piece of evidence that Jayaratha knew the Kubjikā 
Tantras. We have just one reference from the KM in Abhinava's PTv, that cannot be traced in 


ūrmir iti bhoginīty api kubjeti kulesvariti jagaduryām | 
$rikalakarsanity api kundalinity api ca naumi tam devīm I 


Another example of placement of a similar group of eight sites is found in chapter 21 of 
the fourth satka of the JY, according to the teachings of the Kālīkula: 


idā susumne samghatte [kh g: susumne-] prayagam varavarņini ll 70 |l 
varunakhyam bhruvor madhye [g: bhüvarmadhye] kaulam lambikayā tathā | 
nāsāgram cāttahāsam tu jayanti tālurandhrake || 71 ll 

vindūpari caritrā ca ekāmrā nābhigocare | 

130b kh) devīkotarh tu kandastham jūātvā paryatanam bhavet \\ 72 ll 
kandorddhvā kuņdalī aktir yathà (> yaya) vai mohitarh jagat | 


‘O lady of most excellent colour, Prayāga is Ida at the juncture with susumņā. The one 
called Varuna is in between the eyebrows, and Kaula(giri) is with the uvula (Jambikd). Attahāsa is 
at the tip of the nose, and Jayantī in the cavity of the palate. Caritrā is above Bindu, and Ekāmrā is 
in the area of the navel. Devikota is in the bulb (kanda) — having known this, the wandering 
(around the sacred sites) can take place. Above the Bulb is the power Kundali, by which the 
universe is deluded.” 
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(Where that takes place) is said to be an outer sacred seat (pītha). (97cd- 
98ab) 


‘The goddesses’ by their very nature (spontaneously) ‘arise 
externally’ as the pervasive presence (vyāpti) mentioned previously, by virtue 
of (their) skill in the inner knowledge and Yoga etc. (In other words,) they 
assume a manifest state which serves as an external occasion (nimitta) of grace. 
Thus, that ‘is said to be an outer sacred seat’, and it is right to call it that way. 
This is the meaning. 

Surely (one may ask), if the goddesses are such, then how is it that the 
external sacred seat (is a sacred seat)? He quells this doubt by presenting an 
example. 


aq xard wer ampie: 1 ec ! 
wa est acter sant frat owe | 


yathā svabhāvato mlecchā adharmapathavartinah || 98 || 
tatra deše niyatyettham jrianayogau sthitau kvacit | 


Just as barbarians, who by their very nature tread the path of 
unrighteousness (adharma), and such is necessarily the case there (in their) 
country, (conversely,) knowledge and Yoga are present in some (other) 
places. (98cd-99ab) 


‘Just as’ barbarians are intent on lawlessness ‘by their very nature’, 
such is necessarily the case in their country. The absence of Dharma (prevails) 
as the objective (visaya) of all the people (who are there). In the same way, the 
knowledge, Yoga and the like the goddesses (possess,) are present in some 
places where they manifest, such as the sacred seats, not everywhere. Thus, it is 
rightly said that that is said to be a sacred seat (pitha). 

Surely (one may ask), if knowledge and Yoga etc. are present there in 
this way, then what happens to others because of that? In order to quell this 
doubt, he (explains) by way of an example. 


aM wreune wf d: WHDTHMD 11 88 |i 
wem teferdisatt smTUDTÍSNTANTH | 


yathā cātanmayo ‘py eti papitàm taih samāgamāt | 99 || 
tathā pithasthito ‘py eti jūānayogādipātratām | 


Again, by keeping the company of these (impious people), even one 
who is not of (their) same nature becomes a sinner. Similarly, he who is in a 
sacred seat (pitha), (keeping the company of those who are there,) becomes 
the receptacle of knowledge, Yoga and the rest. (99cd-100ab) 
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‘One who is not of (their) same nature’, that is, one devoid of sin and 
excluded from the (practice of) knowledge and Yoga, (becomes a sinner by 
keeping) ‘their’ (company, that is,) of sinners, (and becomes one. Similarly, by 
keeping the company of those) who are in the sacred seats (he becomes as they 
are). 

Surely (one may ask), if he attains knowledge and Yoga etc. in this way, 
by (his) outer wondering to the sacred seats etc., then what is the use of 
contemplating them inwardly? With this doubt in mind, he says: 


Sacred Places, whether Internal or External, 
Bestow only Worldly Benefits 


mee WRT: mÀ afafe wad: goo | 
fratateat: rreagfdausat.: | 


mukhyatvena šarīre ‘ntah prāņe samvidi pasyatah || 100 II 
visvam etat kim anyaih syād bahirbhramanadambaraih | 


(For one who,) seeing that all these things are primarily within the 
body, the vital breath and consciousness, of what use are these many other 
outer pilgrimages? (100cd-101ab) 


What is meant (here) is that the interiority (of these places) within the 
body and the rest (varies) accordingly. 

The sacred seats etc. are (only of one) type, namely, that they are the 
object (of concern) solely of those who desire worldly benefits. Accordingly, he 
says: 


SAT D TAPPOA 11 %o% II 
amà faf a mā derīga: | 


ity evam antarbahye ca tattaccakraphalārthinām || 101 II 
sthānabhedo vicitraš ca sa Sastre samkhyayojjhitah | 


This being so, the innumerable variety of types of (sacred) places 
(sthānabheda) found in the scriptures, whether internal or external, 
concern (only) those who desire to have the fruits of this or that assembly 
(of divine forms) (cakra) (that reside in them). (101cd-102ab) 


The ‘scriptures’ (to which he refers) are the Saiva ones. ‘It’ is ‘the 
diversity of (sacred) places (sthanabheda) . 
He gives an example of that (variety): 
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The Seven Sacred Places According to the Vīrāvalihrdaya 


Aiae Ha aA RST 11202 ! 
Quart | 


sft Adae AA wath: 11203 1 
wefüf&sq Fah wm afew wae aM: | 


S§riviravalihrdaye 
saptasthānāni Saktikamalayugam | 102 || 12, 18 
surapathacatuspathakhya 
šmašānamekāntašūnyavrksau ca | 12, 17 
iti nirvacanaguņasthity- 
upacāradršā vibodha evoktah || 103 || 12, 18 
tadadhisthite ca cakre 
šarīre bahir atho bhaved yāgah | 12,17 


According to the Viravalihrdaya,™ there are seven (sacred) places 
(sthana). (They are) Power (Sakti), the Two Lotuses, the two cemeteries 
called the Path of the Gods and the Crossroad, the Lonely (Secret) Place, 
and the Solitary Tree (Sainyavrksa). “From the point of view of their 
etymology, secondary (gunasthiti) and metaphorical sense (upacāra), (their 
names all) denote consciousness. The sacrifice that may take place within a 
mandala (cakra), and within the body presided over by that (consciousness), 
is external." (102cd-104ab) 


'* These verses are in Arya metre. While it is not impossible that Abhinava is quoting directly 
from his source, it seems unlikely that these verses were set in such a sophisticated metre in the 
original. It is more likely that Abhinava rewrote the original to set it in this metre. 

55 The main thrust of Abhinava’s exegesis is to establish that all that takes place does so within 
consciousness. It is because this is so that ritual action, mantra, Yoga and any other spiritual 
practice including, as here, pilgrimage, right conduct and the observance of vows, are all effective 
as a means to acquiring both worldly benefits and liberation, as the case may be. This is precisely 
the point that is being made here. Thus, it seems that 103cd-105ab are Abhinava’s words. 
Jayaratha implicitly confirms that this is his opinion also when he introduces the citation from the 
Nišācāra that follows, saying: ‘this (view) is not only based on reason’ with reference to the 
reasons Abhinava has just advanced to establish his view that pilgrimage to sacred sites and the 
like is not a means to liberation. 

6 The veneration of Kaula sacred sites is a characteristic feature of all Kaula traditions. Thus, we 
find it in Kaula Trika Tantras like the Vīrāvalī, in the proto-Krama Jayadrathayāmala, as 
recorded by Abhinava himself in TA 29/59-63, to which the reader is referred (see Dyezkowski 
2004: 161 map four). Cutting across sectarian differences, these sacred sites are to a large extent 
the same. Thus, we find them in the Buddhist Anuttara Yoga Tantras as we do in the Kubjika 
Tantras. There is no reason to doubt that these sites did in fact exist in the places from which they 
draw their names, even though it is equally characteristic of these Tantras to project these places 
into their mandalas and the body. I have written at length about these matters in Dyczkowski 
2004: 93-174 chapter four, called the “Inner Pilgrimage of the Tantras’, and also Dyczkowski 
2009: vol. 2 pp. 480 ff. chapter three, called ‘Sacred Place and Inner Space’. 

Although Abhinava acknowledges that pilgrimage to the sacred sites is taught in a large 
variety of Tantras and is an important practice of various schools, he maintains the view that 
pilgrimage to these sites can only yield worldly benefits. Here he makes the point that this is true 
even when the sacred sites are projected by the imagination onto the body as a form of nyāsa or 
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‘Power’ (denotes) the place where (power) rises upwards, namely, (the 
genital centre, called) the Foundation of Birth. ‘The Path of the Gods’ is a 
crossing of three roads (tripatha), because the gods, Brahma, Visnu and Rudra 
are three. (The tree) is ‘solitary’, because there is no other, and so it is (a place 
where there is just) a single (solitary) tree. As is said: ‘the single (solitary) tree 
is said to be Siva. . .’.'*” 

(It is clear that they denote consciousness from their) etymology. Thus 
(for example), consciousness is said to be a tree — vrksa — because it encloses 
(and thereby protects) (varanāt) those who are the objects of grace, and destroys 
(ksapaņāt) their fetters. (An object may denote consciousness by referring 
metaphorically to) the condition (of their common) qualities. (Thus, it is called 
a) Lonely Place, because (the condition of consciousness is) that it is quite 
distinct from (anything) else, and so it is as if ‘lonely’. (Other names may 
denote consciousness in a secondary sense.) 


‘In that way also, its supreme place has emerged'** out of the lotus of 
the heart.’ 


In accord with this teaching, (consciousness is called) the lotus of the 

heart, because it stands aloof (from all else), just as one says that ‘the bedsteads 
creak’.' One should know that that is the same (also) in this way in the other 
eee 
worshipped, as is commonly done in Kaula ritual, in mandalas. This is because they are still 
nonetheless external with respect to consciousness, which alone is truly ‘internal’, i.e., within the 
agent and perceiver. 
' The diction of this and the following citation is not found in Abhinava's version of the citation, 
and so is probably not drawn from the Vīrāvalihrdaya. Such didactic etymologies (nirvacana) are 
common in Tantras of all schools. Thus, we find the following in the Satsahasrasamhita, an 
expanded version of the Kubjikamata. I quote the former, as its manuscripts contain a better text 
than those of the Kubjikāmata, as the variants noted in the edition clearly illustrate. 


ekavrksam samākhyātam eka šaktir ihocyate | 107 lI 

vrksam īdršam [KM: indriyam] ākhyātari vyāpikā Saktir isyate [KM: vrksam šaktir iti smrtāļ | 
ksayarh gata pare vyomni amanaske nirāmaye || 108 II 

tena devi mayā proktam |k, kh: prokto] ekavrksam [k, kh: meru-; KM: -vrksas] suparyayāt [KM: 
tu caryaya] | SSS 49/107cd-109ab 


‘That which is called ‘the solitary tree’ is here said to be the one power (Sakti). The tree 
is said to be such. The power is considered to be (all) pervasive (vyāpikā). It has waned away in 
the Supreme Sky, which is devoid of mind and untainted. Thus, O goddess, I have called it ‘the 
Solitary Tree’ by a pleasing alteration (of the word's literal meaning)" 


The word vrksah (here > vrksam) is fancifully derived from vyāpikā and ksayam. The 
change in meaning accompanies a change of the original form of the word, which is here 
imagined to be ‘vyaksam / vyāksam”. 

'5 Read -samudgatam for -samudgakam. 

'? Bedsteads do not themselves creak, in the way a living being makes sounds. They are said to 
do so as if they were alive in a secondary, metaphorical sense. Similarly, consciousness is not a 
lotus nor emerges from one. It is a manner of speaking. The lotus is a common metaphor for the 
heart, which is the seat of consciousness and the soul. The heart is similar to a lotus because, 
although the lotus floats on water, the water does not wet it. Moreover, it blooms when the sun 
rises. The heart of consciousness is similarly the locus of the subjectivity that can never be 
reduced to objectivity and expands when illumined by the sun of awakened consciousness. 
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cases also. The word ‘that’ (in the expression) ‘presided over by that’ denotes 
the reflective awareness of consciousness. 

Thus, as consciousness is everywhere the same, in the case of liberation, 
which is the attainment of oneness with that, there is no (occasion for) of any 
sort of selection of place (sthānabhedakalpana). Accordingly, he says: 


Hd TA APRA we: WHAT 11 20% II 
Na WT WEHTq T fe STSNWIES: | 


muktaye tan na yāgasya sthānabhedah prakalpyate |l 104 Il 
dešopāyā na sā yasmāt sā hi bhāvaprasādatah | 


The selection of various places for the sacrifice (yaga) (is not 
required if its purpose is) liberation." Indeed, (sacred) place is not a means 
(to liberation), for (that can only be attained) by the grace of (one's own 
spiritual) disposition (bhava). (104cd-105ab) 


This (view) not only based on reason. Thus, he says: 


oh p ARTA ASAT 11204 gi 
R HUC cured uus | 

Ted WEST Fer AZ AAT 11208 |i 
Paa Tel GRAMA g TA | 


uktam ca šrīnisācāre siddhisadhanakanksinam || 105 Il 
sthanam mumuksuņā tyàjyam sarpakaficukavat tv idam | 
muktir na sthānajanitā yada $rotrapatham gatam || 106 || 
guros tattvam tadā muktis taddārdhyāya tu püjanam | 


It is also said in the Nisisamcara that: *(sacred) place concerns 
(only) those who aspire to attain accomplishments (siddhi). He who aspires 
to liberation should give (that) up, as does a snake (its) sloth. Liberation is 
not brought about by (the power of sacred) place. Liberation (is attained) 
when one hears the truth (imparted by) the teacher.' Ritual worship 
(pūjana) serves only to make that (realisation) firm (and stable). (105cd- 
107ab) 


‘Place’ is this particular fixed (site,) such as a sacred seat (pitha). As is 
said there (in the Nisisamcdra): 


*O fair faced one, I have explained this to you in this way before. This 
procedure is (only) a means (to attain) accomplishments (siddhi) for those who 


' Alternatively, one could translate more literally: ‘(If the aim is to attain) liberation, there is no 
(need to) conceive that there is a variety of (sacred) places (for the performance) of the sacrifice.’ 


TANTRĀLOKA 73 


crave them. He who aspires to liberation should abandon all this, as does a 
snake (its) sloth. He is liberated at that very moment if he hears the knowledge 
which, supremely difficult to acquire, has come forth from the teacher’s mouth. 
Having known his own consciousness just once, what else (would) he desires to 
know?’ 


Surely (one may ask), without a support (adhikarana) in this way, there 
would be no sacrificial rite (yaga). Therefore, it is necessary to take recourse to 
various places (sthānabheda) (and discern the relative value of each one) also 
for those who aspire to liberation. So how is it that it was said that (the selection 
of) various places for the sacrifice (is not required if the aim is to attain) 
liberation? With this doubt in mind, he says:'*! 


Liberation and Accomplishments Attained by the 
Blooming of the Heart, a Pure Mind, 
and Freedom from Thought 


"3 3 weet feared shared i gots I 
aaa af aras. stats | 


yatra yatra hrdambhojam vikāsarh pratipadyate || 107 Il 
tatraiva dhāmni bāhye 'ntaryāgašrīh pratitisthati | 


The inner (spiritual) wealth of the sacrifice (yāgašrī) becomes 
well-established there in whatever external place the lotus of the heart 
blossoms (vikāsa).'”” (107cd-108ab) 


Surely (one may ask), there (in that case) also, why should that not be 
easy to accomplish (simply) by going to the sacred seats etc.? With this doubt in 
mind, he says: 


"! From Jayaratha’s presentation, it would appear that these are Abhinava’s words. Certainly, the 
verse that follows is drawn from the Vīrāvali, as Abhinava himself says. Is this one also? 

'® This translation reads antaryágasrih conjunctively, to mean the ‘inner (spiritual) wealth of the 
sacrifice’ (or ‘(spiritual) wealth of the inner sacrifice’). The following possible alternative 
translation reads antar yagasrih disjunctively. Essentially this means that the word antar — ‘inner’ 
becomes a noun meaning ‘internal’. Then the verse would be translated as follows: 


‘The (spiritual) wealth of the sacrifice (yagasri) becomes well established just there in 
whatever place, external (or) internal, the lotus of the heart blossoms (vikdsa).’ 


While the accepted translation appears to me to be more conceptually satisfactory, it 
entails a clumsy shift of the last syllable at the end of the third quarter (i.e. antar) to the beginning 
of the fourth. If this verse was written by Abhinava, one would expect him to have avoided that. 
Whether the verse is by him or not, what it teaches is confirmed by the Vīrāvalitantra, which he 
goes on to quote. Alternatively, it is also possible that it is part of the same quote from the 
Vīrāvali. 
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TRE Fase SSAA 11 od |i 
qa dfafgamda Asha | 


nānyatragatyā'” mokso ‘sti so 'jūānagranthikartanāt | 108 II 


tac ca samvidvikasena šrīmadvīrāvalīpade | 


According to the venerable Viravali, liberation is not (attained) by 
going elsewhere (to some other place). It is (attained) by severing the knots 
of ignorance, and that (takes place) by the expansion (vikasa) of 
consciousness.'^* (108cd-109ab) 


"That' (means) severing the knots of ignorance. Nor is this a statement 
of just our own idea. So, he says that (this is so) *according to the venerable 
Viravali’ . 

What the teachers intend (to say) is this, namely, that the means 
(nimitta) in both cases is just the grace of (one’s own spiritual) disposition 
(bhāvaprasāda).”* Thus he says: 


Tag fae at fast ar femp Wf: d $o* d 
tgp a FRA | 


guravas tu vimuktau và siddhau và vimalà matih || 109 |l 
hetur ity ubhayatrāpi yagauko yan manoramam | 


According to (our) teachers"* however, the cause of both liberation 
and accomplishment (siddhi) is a pure mind. Thus, in both cases, (the right) 
place (to perform) the sacrifice is one that is (beautiful and) pleasing to the 
mind (manorama). (109cd-110ab) 


The injunction (vidhi) (in this case is that) what is pleasing to the mind 
(manorama) is (the right) place (to perform) the sacrifice. Thus, it is said here 
and there without distinction (in scriptures of various schools) that: 


"3 The fifth syllable of the first quarter of this rather roughly put together verse should be short 
(laghu), not long (guru). 

"4 The statement tac ca samvidvikdsena — ‘that (takes place) by the expansion (vikāsa) of 
consciousness’ is most probably Abhinava’s gloss. If so, one wonders whether 107cd-108ab is 
also by Abhinava. I take it to be drawn from the Vīrāvali. 

"5 Cf. above, 15/104cd-105ab. 

"6 The use of the plural here may be as an honorific, in which case Abhinava is referring to just 
one teacher, who could only be Šambhunātha. The second half of the second line appears to be a 
paraphrase of a line Jayaratha guotes, that may be from the Vīrāvali, that was a Trika Tantra, and 
so expressing the Trika view of which Sambhunatha was the exponent. The passages Abhinava 
quotes describing sacred geography projected onto the body are drawn from both Trika and 
Krama sources. This geography, with usual variants, is common to all the early Kaula and proto- 
Kaula traditions. This is so basic that it is also taught in the Buddhist Anuttarayoga Tantras. Thus 
the ‘teachers’ to which Abhinava is referring may well be more than one. 
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*There (in that case, one must) at first (ensure) that the abode of the 
sacrifice be in an auspicious sacred site that is pleasing to the mind.” Again, ‘(it 
should be in a beautiful solitary place where there are no people.”'”” Again, it is 
said that, *or else (the sacrifice can be performed) where the mind delights.” 


Surely (one may ask), it is said everywhere that a particular 
accomplishment (siddhi) unfolds according to a combination (of conditions), 
such as the particular location and time. So how is it that the purity of (one's 
spiritual) disposition (bhāva) alone may come to serve as a means (to that)? 
With this doubt in mind, he says: 


faafesmerararmeamftaeg wefü 11 220 0 
Aad wadned def frena 


niyatiprāņatāyogāt samagritas tu yady api || 110 Il 
siddhayo bhāvavaimalyam tathāpi nikhilottamam | 


Even though (some) accomplishments (may be the result) of a 
combination (of factors, spatial and temporal,) in accord with the power of 
Necessity (niyati), the purity of one's disposition (bhavavaimalya) is still the 
most excellent of all (of them). (110cd-111ab) 


Surely (one may ask), as location and the rest are also all attendant 
(causes), how is it that just that is the most excellent (of them)? With this doubt 
in mind, he says: 


197 This turn of phrase is indeed commonly found in Kaula Tantras of all sorts. Examples in the 
Šrīmatottara, which is a Kubjikā Tantra, are: 

ekante vijane [kh: vyajane] ramye pašudrstivivarjite [j: pasuhrstivi-] || 

vyakhyanara ca prakartavyam [j: prakarta *] likhanan [kh: likhinam; j: likhanam] ca visestah | 


"The (scriptures) should be explained, and especially so copied, in a solitary beautiful 
place where there are no people, and not in the sight of the uninitiated.” (SM 1/97) 


ekānte vijane ramye pašudrstivivarjite |1 
mandalam kārayet [kh: -yat] tatra hastamātrapramāņatah | 


He should cause the mandala to be drawn, the size of just a handspan, there in a solitary 
beautiful place where there are no people, and not in the sight of the uninitiated. (SM 10/36cd- 
37ab) 


ekānte vijane ramye gomayodakalepite || 
puspaprakarašobhādhye alinānandanandite [k: -moditah; j: alinàdarn narndamodate] | 
vajragahvararh prastārya [g: prastaram] susütram [kh: Susutram; g: sutram] ca su$obhanam || 


"The beautiful diagram (called) Vajragahvara (is drawn with) beautiful thread in a 
solitary beautiful place where there are no people. (It should be) smeared with the water of cow 
dung, rich with the beauty of heaps of flowers, and praised with the bliss of liquor (ali).” (SM 
14/5cd-6) 
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76 
faretyceca ana wfafamdq 11 222 0 


area AE AEA WORD Head | 


vimalībhūtahrdayo yat tatra pratibimbayet | 111 Il 
sGdhyam tad asya dārdhyena saphalatvāya kalpate | 


A person whose heart is pure should cause (the Deity who is) the 
goal to be achieved (sadhya)'” to be reflected there (within it). Its stability 
(dardhya) (there) serves to make (his practice) fruitful. (111cd-112ab) 


‘There’ within (his) pure heart. ‘Its’ (presence there) is that of the goal 
to be achieved.'” 


What is the authority here (for this teaching)? With this doubt in mind, 
he says: 


oh fumme a fafaened fe feats 11222 0 
Ta aara Hearst ga ufW | 


uktam $risarasástre ca nirvikalpo hi sidhyati || 112 \\ 
klisyante savikalpās tu kalpokte ‘pi krte sati | 


It is said in the venerable Sārašāstra that it is the person who is free 
of thought that is successful, whereas those (whose minds are full of) 
thoughts suffer (kli$yante), even if (all) has been done in accord with the 
procedure (kalpokta).” (112cd-113ab) 


This (view) has been accepted by great souls also. Thus, he says: 


18 The term *sádhya' literally means, as I have translated, ‘the goal to be achieved'. It may also 
mean ‘a victim’, in the context of magical rites that are performed to bring a victim or situation 
under one's control (vastkarana). This second meaning is supported by the citation from the 
Sārašastra that follows, which may refer to the performance of such rites. See following note 
15,200. 

' In other words, the goal one wishes to achieve by performing the rite bears its fruit only to the 
degree in which the aspirant maintains its presence in his *heart', that is, in the core of his pure 
subjectivity as his intention and aspiration. His awareness must be firm and stable. The outer 
practice serves only to strengthen this stability and to make it firm, constant and unwavering. 

?9 The expression kalpokta literally means "taught in a kalpa'. A kalpa, like a vidhi, is a ritual 
procedure and the text that teaches it. The word is more commonly used with reference to optional 
(kāmya) rites performed with the desire to gain some worldly benefits. They may be performed 
for benevolent positive motives, such as curing disease. They may also be negative black rites 
performed with the intention of subjugating (vasikarana) or harming others. Prescribed ritual 
procedures that are performed regularly, starting with initiation, are general referred to as vidhis or 
vidhānas. Depending on its nature, a Tantra may contain many kalpas and vidhis. This citation 
suggests that rituals, even the most crassly magical, are only effective because of the officiant’s 
state of mind. 
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TH IG AAT AMAA: HE: 11 223 II 


saN: scares Pref | 


tadākramya balam mantra ayam evodayah sphutah || 113 I 
ityādibhih spandavākyair etad eva nirūpitam | 


All this has been clearly described in the Spandakārikā, in the verses 
that begin with the words: ‘seizing that strength (bala), mantras . . .” and 
‘This indeed is the arising of that (object of meditation) . . ” (113cd-114ab) 


As is said there (in the Stanzas on Vibration), beginning (with the 
verses): 


‘Seizing that strength (bala), mantras, endowed with the power of 
omniscience, perform their functions, as do the senses of the embodied. It is 
there alone that they, quiescent and stainless, dissolve away along with the 
adept’s mind, and so partake of Siva's nature.’””' 


And ending with: 


‘This indeed is the arising of that object of meditation in the mind of the 
meditator, namely, the adept’s realisation of his identity with it. This alone is the 
attainment of the nectar of immortality, this indeed is to catch hold of oneself, 
this is the initiation of Nirvana which bestows Siva's true nature (sadbhava).’?” 


He concludes this (teaching saying): 


AEG faga at psy dev J 
TO aa FRAMES wed H | 


tasmāt siddhyai vimuktyai và pūjājapasamādhisu || 114 |1 
tat sthānarh yatra visrántisundaram hrdayam bhavet | 


Therefore, in order to attain worldly accomplishment or liberation, 
the place which is best suited to perform the rites of adoration, the 
repetition of Mantras and meditation, is where the heart (of consciousness) 
is beautiful with the rest (it enjoys in its own essential nature) 
(višrāntisundara).'” (114cd-115ab) 


| SpKā 26-27. 

?? Ibid. 31-32 

7? Thought constructs prevent focusing awareness on the fundamental, underlying heart of 
consciousness. Free of them, Deity appears within it. The path to liberation is a process of 
maintaining that awareness, making it stable and unwavering by eliminating the thought that 
distracts from it. This is true for those who engage in ritual action as much as it is for those who 
practice yoga. Thus, the criterion for the selection of a place (sthānakalpana), and indeed anything 
else that relates to outer practice, be it ritual or the repetition of Mantra, is as it is for meditation, 
that it is conducive to the tranquillity and repose of the mind. 
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Having defined the selection of place (sthānakalpana) in this way, (he 
goes on to teach) succinctly the various types of common depositions (of 
Mantra) (sāmānyanyāsa-bheda). 


The Kinds of Common Depositions (sāmānyanyāsabheda)"* 


anise A waren afta sa: 11 224 odi 
RTG War: Hareafearrass | 


yāgaukarm prāpya šuddhātmā bahir eva vyavasthitah || 115 ll 
nyasam sāmānyatah kuryād bahiryāgaprasiddhaye | 


Once he whose soul is pure has reached the location of the sacrifice 
(yagauka)," he should, whilst (still) outside it, perform the common 
(sāmānya) deposition, so that the external sacrifice may be successful. 
(115cd-116ab) 


He (now) says (what it is): 


age mE arr feta ar HATHATT 11228 II 
qeu: quee Tae fe: | 


mātrkārh mālinīrh vātha dvitayam và kramākramāt || 116 Il 
srstyapyayadvayaih kuryād ekaikam sanghaso dvisah | 


Mātrkā and Malini (should be deposited on the body), either one 
or both, in due order or otherwise, in the sequence of emanation or waning 
away or both," individually and collectively, for both. (116cd-117ab) 


‘In due order or otherwise’ means first Mātrkā and then Malini, or the 
reverse. ‘Waning away’ means withdrawal. ‘Individually’, as one after 
another, beginning with (the sequence of) emanation. ‘Collectively’ means in 
(all) three ways, from the (sequence of) emanation onwards. ‘Both’ means with 
respect to (both) Mātrkā and Mālinī. 


He analyses that: 


?* The daily (nitya) rites are described here in verses 115cd to 368 and 386cd to 436ab, and again 
further ahead in 26/37cd-27/59. See also SvT 2/21-279. 

95 Read ydgaukam for yagaukah. , 

?* See Appendix for charts of the depositions of Mātrkā, Malini and Śabdarāśi. 

= The deposition in the sequence of emanation is from A to H, and in that of withdrawal, it is 
from H to A. The former is for those who desire worldly benefits, and the other is for those who 
aspire to liberation. 
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The Deposition of Mātrkā 


DOA SHUATMUSENST |1 229 | 


Tat Waa: gei Hat «adi Ta 11 eee || 
RE PRICE EIES GESIENE Lc | 
say Agere emm. Peat 1220 |i 


lalatavaktre drkkarņanāsāgaņdaradausthage || 117 Il 
dvaye dvaye šikhājihve visargāntās tu sodaša | 
daksānyayoh skandhabāhukarāngulinakhe kacau | 118 II 
vargau tatau kramāt katyām ūrvādisu niyojayet | 
pavargam pāršvayoh prsthe jathare hrdy atho nava || 119 Il 
tvagraktamārhsasūtrāsthivasāšukrapurogamān | 

ity esa mātrkānyāso mālinyās tu nirūpyate || 120 II 


"The sixteen (vowels) up to emission (visarga) (should be 
deposited) on the forehead (A), on the mouth (Ā), and in pairs on the eyes 
(I, Ī), on the ears (U, Ū), on the nostrils (r, R), on the cheeks (l, L), on the 
(lower and upper) teeth (E, AI), on the lips (O, AU), on the topknot (M), 
and on the tongue (H). The gutturals (K KH G GH N) and palatals (C CH J 
JH N) (should be deposited) on the shoulders, arms, hands, fingers and the 
nails, on the right and left, respectively. The cerebrals (T TH D DH Ņ) and 
dentals (T TH D DH N) should be conjoined to the hips and thighs etc., in 
due order (on the right and left leg, respectively). The labials (should be 
deposited) onto the (right and left) sides (of the body) (P PH), the back (B), 
the stomach (BH) and the heart (M). The remaining nine (consonants) 
should be deposited onto the skin (Y), blood (R), meat (L), sinews (sūtra) 
(V), bones (S), fat (S), (vital) seed (S), (the vital breath (H) and testicles 
(KS)). Such is the deposition of Mātrkā. (Now) we will describe Malini. 
(117cd-120) 


(The vowels from I to AU are deposited) ‘in pairs’ on the eyes etc., 
right and left, and on the teeth etc. successively, (first) below and then above. 
‘In due order’, that is, the right (and then) left shank (i.e., from the ankle to the 
knee). The word ‘etc.’ of the expression the thighs etc.” comprises feet, toes and 


75 Verses 117-120 are a paraphrase of MV 8/27-32ab. 

?? Presuming, as Jayaratha does, that Abhinava is paraphrasing the MV, we observe how 
masterfully he has condensed four and a half verses there to just two and half. Even so, he has 
missed these last two entries, that I restore from MV 8/32ab. 

See chart of Mātrkānyāsa in Appendix A 


80 CHAPTER FIFTEEN 


nails. "The sides (of the body)’ are the right and left (sides, in that order). ‘The 
nerves’ are the sinews. That is said (in the Mālinīvijayottara). 


‘A should be imagined to be on the forehead, and the second one (A) 
on the face. Having placed I and I on the two eyes, one should deposit U and U 
on the two ears. r and R are on the nostrils. In the same way one should deposit | 
and L on the two cheeks. E and AI are on the lower and upper teeth 
(respectively). The letters O and AU are in the same way on the two lips. M is 
on the topknot. The tongue should be fashioned with H. 

One should deposit the gutturals on the right shoulder, arm, hand, 
fingers and nails. In the same way, the palatals (should be deposited) in (the 
same) order on the left (arm). The cerebrals and dentals should be deposited as 
before (respectively on the right and left) hips, thighs (feet toes and nails). The 
labials are on the two sides (of the body), the back, stomach and heart, in due 
order (respectively). One should imagine the semivowels (Y R, L and V) to be 
on the skin, blood, meat and sinews (respectively). The (remaining) five 
(phonemes) beginning with Š (i.e., S, S, H and KS) are on the bones, fat, sperm, 
vital breath and the testicles (respectively).'^'? 


The fifty Rudras are their objects of denotation, which will be listed in 
the same chapter concerning the assembly (of the deities) (ekikarahnika).”'' One 
should find them out from there. 

(Now he goes on) to describe the deposition of Malini. 


Malini and Her Deposition*” 


4 frat x X U Gg Rees AFA | 
vate ursus $ aot AS U] T] AT 112%? odi 
THAT AAC mam ATA, | 

qua: mvaenfexsrdnismnéd 11 %22 ! 

dt east WET Hat SR ITH | 

q oot St ear ou stat frig 11.223 |! 
moù gaf: wf: wamgecmfr | 

mer HAMA AAT TA d %2% gg 
uù dent g À TOM Tat | 


na sikhà r R | L ca širomālā tha mastakam | 
netrüni cordhve dho ‘nye i ghranam mudre nu ņū $rutī || 121 | 


79 MV 8/27-32ab. 

21 See below, 33/9cd-17ab. The names of the fifty Rudras are drawn from MV 3/17-24ab. The 
partners — Saktis — of the fifty Bhairavas / Rudras who govern the phonemes have their same 
names in the feminine (TĀ 33/17b and MV 2/24cd). These are the names of the Mātrkās. 

2%? This passage extends from verse 121 to 142. 
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bakavarga-i-ā vaktradantajihvāgiri kramāt | 

vabhayah kaņthadaksādiskandhayor bhujayor dadhau || 122 |l 
tho hastayor jhafiau šākhā jratau šūlakapālake | 

pa hrcchalau stanau ksīramā sa jivo visargayuk || 123 I| 
prano havarnah kathitah saksàv udaranābhigau | 

mašāntā katiguhyoruyugmaga jānunī tathā || 124 || 

e-aikārau tatparau tu janghe caraņagau daphau | 


N is the topknot; r, R, 1, L, the garland of the head; TH the head; 
the eyes are C, which is above (as the third eye), and DH the other two; I is 
the nose, N the ears, and U and U (their two) ornaments.”” B, the gutturals 
(K, KH, G, GH, N), I and A are, respectively, the face, teeth, tongue and 
speech.” V, BH and Y are on the throat, right and left shoulder; D and DH 
are on the arms; TH, on the hands; JH and N are the branches (Sakha); J, 
R and T?" are the staff and the skull; P the heart; CH and L, the breasts; A 
the milk; S along with emission H, the living being (jiva); the letter H is said 
to be the vital breath;"^ S and KS are in the stomach and the navel 
(respectively); M, $, M and T?" are in the hips, the genitals and the two 
thighs; the letters E and AI are the knees; those that come after them (O 
and AU) are the shanks;?'* D and PH the feet.?? (121-125ab) 


?? MV 3/37cd reads netrāņi ca dha vai nāsā i samudre nu nū šrutī — ‘The (three) eyes are C and 
Dh, the nose is I, the ears with (their) ornaments NU and NU.” TĀ 15/121cd reads netrani 
cordhve dho ‘nye i ghrāņari mudre nu ņū šrutī.- ‘the eyes are C, which is above (as the third eye), 
and Dh the other two, I is the nose, N the ears, and U and Ū (their two) ornaments.” 

?^ MV 3/38b reads vaktradantajihvāsu vāci ca — ‘are in the face, teeth, tongue and speech’ for 
vaktradantajihvāgiri kramāt — *are, respectively, the face, teeth, tongue and speech'. 

?5 Both the TĀ here and MV 3/39b, read *jratau . It is dual, so either we should read JR and T, or 
emend to R and T, which do in fact correspond to the staff of the trident the goddess is holding in 
one of her two hands and the skull in the other. Otherwise, perhaps J should be taken to be an 
alternative for R. 

716 MV 3/40a reads tatparah kathitah prāņah — *after that is said to be the vital breath” for prāņo 
havarnah kathitah — *the letter H is said to be the vital breath”. 

* The edition of the MV reads mašaritāh, in which case there are four letters here, namely, M, Ś, 
M and T, which is correct. However, Jayaratha endorses the reading mašāntā, which omits M. See 
below. 

?'5 For tatparau tu janghe — ‘those that come after them (O and AU) are the shanks’, MV 3/41ab 
reads tathā janghe tatparau — *and the shanks (O and AU) come after them.” 

%9 These verses are a quote from MV 3/37-41ab, with a few variants. Some of these may well be 
small changes Abhinava himself made in order to clarify the meaning of the text. Unlike the 
Mātrkā deposition, Jayaratha does not quote the original source in this case. He prefers the 
Trisirobhairava, no doubt because the account there is more complete, including as it does the 
names of the Yoginis who preside over the letters. We are thus led to suppose that Jayaratha may 
well not have been able to find an equivalent passage in which the names of the Mātrkā presiding 
over the letters is given. The MV, as we have seen, simply says that their names are those of the 
50 Rudras who govern the phonemes, in the feminine. In the Kubjika Tantras, which are closely 
related to Trika, we find only the deposition of the Rudra / Bhairavas (Sabdarāšinyāsa), not that of 
the Mātrkās. However, in the Srimatottara of that tradition, we find a unique description of the 
visualized forms of the fifty Bhairavas / Rudras. Presumably their $aktis are simply female 
versions, with the same attributes. Along with them are also visualizations of the fifty Mālinī 
Yoginis, not found (so far at least) anywhere else. See Dyczkowski 2009 for these visualizations, 
along with drawings made on the basis of them. See two charts of Mālinīnyāsa in Appendix B. 
One is according to Mālinīvijayottara, and the other according to the Trisirobhairava. 
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"The garland of the head” is made of skulls. "The head” is in the 
centre of it. ‘Above’ is on the forehead. ‘The others’ are the right and left. ‘NU 
NU’ are the ears and ornaments. This is the sequence of things. Thus, the letter 
N is the two ears. Their ornaments are the letters U and U. As is (said) in the 
venerable Siddhātantra: 


*(N, which is) the seventh (letter) after J, (repeated twice,) is on the two 


s.' Their ornaments are (U and U, which are) the two (letters) after T.'??! 


ear 


‘A’ is the form of the letter A in the plural. By Ā etc. is (meant) the left 
shoulder. Thus, BH is on the right shoulder and Y on the left. ‘The arms” are 
the right and left ones. ‘The branches’ are the fingers of the hands. ‘Ja and 
Ra' are the lance along with (its) shaft. Thus, the letter R is on the staff of the 
lance, and the letter J on its prongs. That is turned uppermost, so that it is seen 
directly to be a lance. As is said in the venerable Siddhātantra: 


‘One should know the lance to be in the right hand. On the staff is the 
seventh letter after P (i.e., R). The seventh letter after Kh (i.e., J) should be 
placed turned upwards. In that way, O beloved, the lance clearly has three 


prongs.’ 


The ‘living being’ (jiva) is the (individual) Self and the Self of the 
generic vital breath (sāmānyaprāņātmā). As the two are not different, they are 
mentioned (together) as one. The letter S is directly apparent in the Self, and 
emission (visarga) in the vital self (prāņātmā). ‘The vital breath’ is the 
specific (particular, rather than generic form of the vital breath). "M, $ and T? 
is the letter T, which follows after the letters M and S. ‘The knees’ etc. are first 
right (and then left,) successively. ‘Those that come after them’ are the letters 
O and AU. The fifty objects of denotation (of the letters) are the powers (Sakti) 
beginning with Nādinī and ending with Phetkarika, who are named in various 
places (in the scriptures).””* One such is the venerable Trisirobhairava (where 
we read): 


* The printed edition reads jhasaptamau — ‘the seventh (letters) after JH’. This would be the 
letter T. However, according to the Malini order of the alphabet, the two ears of the goddess are 
the letter N, which is the seventh letter after J. Accordingly, jhasaptamau has been emended to 
jasaptamau. 
*! The goddess’s right and left earrings are the letters U and U, respectively. These letters do 
come after I in the normal alphabetical order. 
?? According to the Malini order of the alphabet, the letter R is on the upper part of the shaft of 
the trident the goddess Malini is holding, and J is at the bottom of it. Presumably this is why it is 
‘turned upwards’. The two hands are each the letter TH. Thus, the trident is indeed in three parts 
corresponding to three letters, that is, from the bottom up — J, TH and R. 
"5 See note above. 
= The Malini alphabet is a hallmark of the Trika Tantras. We find it nowhere else except in the 
Kubjika Tantras. There Kubjika is identified with Malini. Indeed, this is her primary identity, 
along with Kalasarhkarsini Kali, thus clearly evidencing in this and in many other ways, its very 
close relationship to Trika. Indeed, it is so close that it would not be an exaggeration to say that 
the Kubjika tradition developed out of Trika. In the first instance, when the root and earliest 
Tantra, the Kubjikāmata, was ‘brought down to earth’, the Trika of the Tantrasadbhāva was the 
primary influence, taking up as it does a good third of the KM. Subsequently, when the time came 
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*1) Nādinī is located at the tip of the topknot and is denoted by the letter 
N. 2-5) r R I L (corresponding) to Nivrtti and the rest (i.e., Pratistha, Vidya and 
Santa) is the garland on the head. 6) Th on top of the head is the goddess Sati, 
and 7) Dh, the two eyes, is Priyadaršanā. 8) I is GuhyaSakti, who is on the nose. 
They are pervasively present (vyāpta) in the midst of the eyes. 9) The goddess 
who abides having pervaded (them) is C, the third eye. (She) is the supreme 
goddess Cāmuņdā who, located on the forehead, looks beautiful. 10) (Malini's) 
mouth is the letter B. She is Vajrini, the imperishable power. 11-15) The 
gutturals are the sharp teeth. Kankatā (K), Kalika (KH), Siva (G), Ghoraghosā 
(GH) and the one called Sivirà (N) are said to be in the gutturals. 16) Mayadevi 
is I, which is the tongue. 17) A is speech, who is considered to be Vāgīsvarī. 18) 
Nārāyaņī is N, and the two ears. 19-20) Their ornaments are U and Ū, that are 
Mohini and Prajīā. 21) V is on the throat?” and is Sikhivahini. 22-23) Lama and 
the goddess Vināyikī are D and DH, the two arms of the pervasive goddess.” 
24) Pūrņimā is in the location of the hands. She is considered to be called the 
pervasive lord's letter TH. 25-26) Jhankārī and Kundanā are JH and N on the 
fingers, in due order. 27) Kāpālinī is on the left hand. She is the supreme 
goddess, the letter T. 28) Dipani is the staff of the lance, and is rightly said to be 
the letter R. 29) J is Jayanti who is the lance of the goddess of the gods, O Great 
Goddess. 30-31) Bhisani and Vāyuvegā are on both the shoulders (as the letters) 
BH and Y. 32) Pāvanī is P, who is in the heart. 33) S is Lambikā and is the 
belly. 34) Sarhhārikā is this letter KS. O Bhairavi, she is the goddess in the 
naval. 35-36) Chagalī and Pūtanā are the two breasts said to be (the letters) CH 
and L. 37) A is Motari, and what is present there is said to be Milk, which is Ā. 
38) Paramātmā is this letter S. 39) H is the vital breath, the goddess (Sakti) 
Ambikā. 40) The power of the will is called emission (H). Having pervaded (her 
domain), she resides in the Self of the vital breath. 41) M is the hip (nitamba) 
and is Mahākālī. 42) $ is the genitals (guhya) and is Kusumāyudhā. 43) The 
goddess Sukra is the sperm. She is Bhairavi, who is (the vowel) M. 44) The 
letter T is Tara and is located on the thigh (üru). 45-46) E and AI are both 
(together the powers of) knowledge and action. O goddess, they are the two 
knees of Bhairavi, the great soul. 47-48) Gayatri and Sāvitrī are O and AU, who 
are said to be the shanks. 49-50) Dahani is located on the right foot and 
Phetkāarikā on the left and are (the letters) D and PH.” 

That is also taught in the venerable Srīmata”” and elsewhere, having 
classified (vibhajya) them in both ways, that is, according to (the sequence of) 


for the Manthānabhairava to come to earth, marking the formation of a second parallel current 
within the Kubjikā Tantras, the influence of the Trika Tantras that were linked to the Kalikrama 
came to the fore. Mālinī is basic to the Mantra system of both currents of the Kubjikā Tantras, 
although the Kālīkrama does not adopt the Mālinī alphabet. 

225 Read kanthe for kantha. 

?5 Emend vibhoh to vibhveh. 

27 Šrīmata, which is a common way of referring to the Kubjikāmata. We have observed that 
Jayaratha quotes it above ad 15/93cd-97ab. So it is quite possible that he is referring to it here. If 
Jayaratha is directing his reader to the Kubjikamata, we may assume it was easily available in the 
Valley in his day. There is evidence that this is so. One is the work of Rūpašiva. Rūpaśiva is the 
author of a commentary (rikà) to sections of its expanded version, the Satsahasrasamhita and 
other Kubjikā Tantras. The oldest surviving manuscript of the tīkā is a palm leaf written in old 
devanāgarī, probably copied before the 13th century. Otherwise called Rāmānanda, Rūpašiva tells 
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emanation and withdrawal. Thus, one can ascertain that oneself from that also. 
For fear of making the book too long, each word has not been corroborated 
(with all the sources). 


sA Meat eat MAA da: d $3 og 
SITAS: Meet Tq: A Wada: | 


ity esa mālinī devi šaktimatksobhitā yatah || 125 M 
krtyavesat tatah Sakti tanuh sā paramārthatah | 


Such is this goddess Malini who, aroused by the powerholder and 
penetrated by creative activity (krti), is thus in reality (paramarthatah) the 
body of (Siva's) power (Sakti) (made manifest). (125cd-126ab) 


This is the Goddess, who has been described in this way. In accord with 
the teaching that *here (according to this tradition), the seed is Siva . . .',"* she is 
aroused by the powerholder; that is, by the vowels, because there is no 
(ultimate) difference between the object of denotation and the denotator. (Her 
arousal) makes her propense to (her) (fickle,) unsteady (visamsthula) state. 
Then, by penetrating into (the condition in which there) is (ongoing) creative 
activity (krti), action and its result (karman), she is ‘in reality (paramarthatah) 
the body of (Siva’s) power’. The meaning is that because she desires to pour 
forth externally, her own nature has emerged (from the undifferentiated pleroma 
at one with Siva). 

Thus, because she is intent on (her) desire to emanate, she possesses the 
supreme capacity to bestow all (yogic and magical) accomplishments etc. 
Accordingly, he says: 


art «rera: arses 11228 di 
at ot fats 1 facie at aa d ead | 


us in the final colophon of his work that he was a Brahmin who knew the Rgveda. His teacher was 
Bhatta Srilothavisnu, who was the son of Bhatta Srikamalavisnu, and was well versed in the 
Samaveda. Rūpašiva took permission from his teacher to write the Tīkā in the city of Pravarapura 
on the banks of the river Vitasta, that is, modern Srinagar in Kashmir. Note that the title “bhatta’ 
for a learned court Brahmin is most commonly used in Kashmir. It appears, therefore, that there 
was a Kashmiri Kubjikā tradition. The colophon reads: 
0 
Srīkāšmīradešatilakabhūtašrīpravarapurādhisthānāntargatakalikalilaksālitaksmābahulasalilakall 
olini-Srivitastasindhusangame prārthanā prārthitā grhītā u grahāravāstavya gautamagotra- 
likhitakulakramāgatat sāmavedasamastādhyāyino — bhattasrikamalavisnusununa _ bhattasri- 
lothavisnudīksābhidhānena rūpašiva iti prasiddhah pūjānāmnā šrī-rāmānanda iti nikhilapascima- 
grhasamudbhūtasartānavidita smāja rgvedayā | 
= MV 3/12a. The rest of the verse continues; ‘and Sakti is termed the matrix (yoni). It is taught 
Ün the Tantras) that Sambhu's power is the denotator, whereas she is all things.’ The last sentence 
is quoted below in TĀv ad 15/133cd-134ab. 

Read sarvatra for sarvāpi. Concerning the vowels as ‘seeds’ and the consonants as 
matrices, see MV 3/10cd-13a, quoted in TAv ad 3/80cd-8 lab (81). 
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anyonyam bijayoninam ksobhād vaisargikodayāt || 126 I 
kam kam siddhirh na vitaret kim và nyūnam na pürayet | 


The emissive state?” (of consciousness arises) due to the mutual 
arousal of the seeds (which are the vowels) and the matrices (which are the 
consonants). What accomplishment does (its arising) not produce, and what 
is it that is incomplete, that it does not fulfil? (126cd-127ab) 


That is said (in scripture): 


‘Now I will explain something else, that is, Mālinī's most excellent 
(magical) action (karman). O goddess who observes good vows, just the 
meditation of one who applies that (accomplishes all the magical acts of) 
control, enmity, expulsion, torpor," paralysis and murder.’ 


Again: 


‘In all reparatory rites (prāyašcitta), one should recite a complete 
rosary. (The recitation of the Mantra) may either be linked (to another Mantra) 
or not. O beloved, (the number of recitations varies) according to the strength or 
weakness of the transgression, beginning with (just) a single repetition up to 
three hundred thousand.” *” 


Surely (one may ask), the arousal of the seeds and matrices is taught in 
the scriptures as being of many kinds. So how is it that (Mālinī) alone possesses 
such a capacity (to do all this)? With this doubt in mind, he says: 


didtsmiamga sea sat frm eee 1 
Tat AMATI Sa mures. wed: | 


yonibījārņasānkaryarh bahudhā yady api sthitam || 127 ll 
tathāpi nādiphānto ‘yam kramo mukhyah prakīrtitah | 


Although there are many kinds of (alphabets mentioned in the 
scriptures) in which the seeds and matrices are mixed, even so, this one 
which begins with N and ends with PH is considered to be the main one. 
(127cd-128ab) 


He explains its primacy. 


?? Concerning the emissive state of consciousness, see above, 3/144cd-145ab (144). 

?? The reference after this one has been traced in the MV. Jayaratha presents that one, apparently, 
as following this one. However, this one could not be traced in the printed edition of the MV. Is 
this another passage from the MV that is not found in the printed edition? 

3I Read with MS Th —stobha- for —stotra-. 

?* MV 23/17-18ab. The printed edition reads atikramabalabalam for vyatikramabalābalāt. Also 
quoted below in TĀv ad 28/418-419 (415-419ab). 


86 CHAPTER FIFTEEN 


PPRA RRAS ATSH || $34 II 
Fe aan yor a ed Hey | 
3Td: May Ten Hoyafoareft: 11 228 1 
voter fe gerd ARTRĪTA fedt 


phakārādisamuccārān nakārānte ‘dhvamandalam | 128 |l 
samhrtya samvid ya pūrņā sā šabdair varnyate katham | 
atah šāstresu bahudhā kulaputtalikādibhih | 129 || 
bhedair gītā hi mukhyeyam nādiphānteti mālinī | 


How can this full (and perfect) consciousness, that by uttering the 
letters from PH to N reabsorbs into itself all the cosmic order, be expressed 
in words? Thus, although she is praised in the scriptures in many ways as 
the various types (of alphabets in which the order of the letters is mixed 
up), such as (the one called) Kulaputtilika,” this one, which begins with N 
and ends with PH, that is, Malini, is the main one. ( 128cd-130ab) 


Here indeed, Parā, who is the Supreme Goddess of consciousness, 
initially manifests a state of (resistant) opposition (pratiyogya). Assuming solely 
the condition of Supreme Sound, desiring to make the universe manifest, by 
indicating (subtly within consciousness) the four seeds of the vivifier (i.e., the 
vowels, r R | and Ļ), she gives life to all phenomena. Even so, she assumes a 
state of rest within Sound as the essence of reflective awareness. Then again, in 
(her) modality of withdrawal (udvestana-bhaūgyā), She withdraws all this 
sphere of the (cosmic) Path into the Void, which is solely the reflective 
awareness of negation, by the process of uttering the phoneme of Sound 
(rāvavarņa), beginning with the perception of the final gross sound. (Doing so), 
taking as her support the plenitude of repose within her own nature alone, by 
virtue of (her) independence of (all) else, she who cannot be indicated by words 
such as ‘existence’ or ‘nonexistence’ etc. cannot be conceived. Thus ‘this one 
which begins with N and ends with PH, that is, Malini, is the main one’, 
‘although she is praised in other scriptures in many ways as the various 
types (of alphabets), such as the one called Kulaputtilika’. The meaning is 
that she is different from every single one of the many kinds of arousal 
consisting of the seeds and matrices (in various combinations). 

Surely (one may ask), agreed that this is so, what is the reason (nimitta) 
why Mātrkā and Malini are engaged in this kind of dynamism of sound 
(evamsabda-pravrtti)? With this doubt in mind, he says: 


* [n the PTv (p. 154), Abhinava refers to an order of the alphabet called Kulapurusa, which may 
be the same as this one. There Abhinava quotes a verse from an unknown source which says: ‘one 
should sacrifice to Malini, the goddess, surrounded by an infinite number of deities (kuladevatā) 
and powers (kulašakti) of Kula.’ Kuladeva / Kulapurusa appears to be an alphabet hypostatized as 
a deity (cf. vastupurusa etc.) and Kulašaktis the various letters that make it up. ‘Kula’ means here, 
as usual, the aggregate of divine powers and hence the letters. Another possibility is that the 
Kulapurusa is a grid (prastára) in which the letters of the alphabet are arranged. 
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WRIT USPSA 11.230 | 

Wr ada faa arated | 

fet mer wer AATA: 1232 0 
wey Bora year wera | 
BETTER Kg Ud Tt 1232 II 
UA HA wera fneTSMD | 


Sabdaraser bhairavasya yānucchūnatayāntarī || 130 II 
sā māteva bhavisyattvāt tenāsau mātrkoditā | 

mālinī mālitā rudrair dhārikā siddhimoksayoh || 131 | 
phalesu puspitā pūjyā sarhhāradhvanisatpadī | 
sarhhāradānādānādisaktiyuktā yato ralau | 132 |l 
ekatvena smarantiti Sambhunatho nirūcivān | 


(Mātrkā is the power) of Bhairava (at one with him in His form as) 
the Assembly of Sounds ($abdarāši).** As her condition is one in which the 
tendency (to outer manifestation) has not developed (anucchūnatayā),** 
She is within him, and because (the various aspects of objectivity) are yet to 
come into being, she (contains all things in a potential state within herself, 
and so,) because she is like (an expectant) mother, she is called ‘Matrka’ (lit. 
‘little mother’). 

Malini (the Garlanded One) is garlanded”* (mālitā) by the Rudras, 
and sustains (both) accomplishment and liberation. She has blossomed 
(puspitā) into (her) fruits, (and as such,) is she is worthy of worship. She is 
the humming bee,"" whose resonance (suggests the sound of) reabsorption, 
which she has the power to give and retract, as the semivowels R and L are 
considered to be interchangeable. Sambhunatha has explained (this). 
(130cd-133ab) 


The power of the Lord Assembly of Sounds, who is the full 
(unconditioned) light (of consciousness), is at one with (Him as the supreme) 
perceiver, and so, because (she has) no tendency towards outer (manifestation,) 


?* See above, 3/197cd-198ab and notes. See chart of Sabdaràsinyàsa in Appendix C. 

?* Lit. ‘as she has not swelled’. Somadeva (2004: 1) suggests that the ‘swelling’ also alludes to a 
sign of pregnancy. Accordingly, he translates that ‘she is said to be like a mother without swelling 
up, because (her motherhood is) yet to take place.’ Whether we translate the word literally or as a 
technical term, the point is that Matrka represents the state of (creative) potency (Sakti) of the 
phonemes of the alphabet deity, Bhairava Šabdarāši. Malini, on the other hand, ‘has blossomed 
into her fruits’. In other words, she consists of the activated, operant energies the 50 Rudras, who 
preside over the phonemes, possess. 

“© The root mal (malate malayati), according to Monier Williams, means ‘to hold, possess’, but 
the meaning here is to be garlanded. Cf. TSa p. 135 rudrašaktimālābhir yuktā — ‘she is adorned 
with garlands of Rudrašaktis”. 

2 For the identification of Kundalini with the Bee — Bhramarī — see note to 29/246cd-247. 


88 CHAPTER FIFTEEN 


she is ‘within him’. ‘As her condition is one in which the tendency (to outer 
manifestation) has not developed (anucchiinataya)’ as the perception of the 
difference between each thing, ‘because (the various aspects of objectivity) 
are yet to come into being’, she is like (an expectant) mother (mātr). Thus ‘she 
is called *Mātrkā” (lit. ‘little mother”)',”* because the suffix ‘ka’ denotes 
similarity.”” 

(Malini is so called because) she is possessed (mālyate), that is, held (or 
*worn') by the Rudras, and they accept (her) as (their own) Self (atmataya). 
Again, she possesses (malate), that is, sustains (and bestows) (dhatte) the 
essential nature of worldly benefits and liberation. (Thus word *mālinī' is) both 
the object (karmani) and agent (kartari) (of the verb derived from the roots) 
mala and malla, which are in the sense of holding (or possessing) (dhàrane) 
(that is *wears' (a garland)). (She) who has become a garland (mālā) and is the 
means (nimitta) to the fruit, (which includes powers) such as bringing each 
thing under (one's) control. (As) the word ‘garland’ has a conventionally fixed 
sense (rūdha) of *garland of flowers', and because it denotes a flower by the 
figurative transposition (upacāra) of the (nature of the) aggregate with respect 
to (each one of its) parts, she is (said to be) the ‘flowering one’ (puspiņī).” This 
is the meaning. In accord with this etymology, she who has a garland, which 
serves as an aid to worship, is *worthy of worship'. 

(Cosmic) reabsorption (sarhàra) is resonant with the sound ‘md’ (‘no’ 
— ie, ‘let this not be’). She is ‘alin? — ‘the bee’, that is, the one who 
contemplates it.’ Or else she is the one who gives (rāti) or retracts (làti) 
reabsorption (sarihāra), which is denoted by the word ‘md’ (in accord with the 


sense of the root) rā, which is ‘to give’, and lā, which is ‘to retract’. 


23 Cf. above, 3/198-200ab. 

25° Jayaratha is saying that mātrkā means ‘like a mother (mdatr)’. 

? The word puspini (‘flowering one") also denotes a woman in her menses, especially one who in 
her first menses. The allusion here seems to be that the goddess is like a woman who is in her first 
menses after having given birth. Accordingly, one could understand the statement 'she has 
blossomed (puspitā) into (her) fruits (phalesu)’ to means ‘she is in menses when the fruits 
(manifest)', by taking the phalesu to be a locative absolute. One is reminded of the goddess 
Kubjika, who is also Malini. In the root sūtra at the beginning of the Kumarikakhanda of the 
Manthānabhairavatantra, she is portrayed as being in menses (bindupuspā). 

%1 Jayaratha breaks up the word mālinī here into mā + alini which literally means ‘the bee who is 
*no"'. The word ‘no’ (mà) denotes the negation of phenomenal existence that marks its retraction 
into numinous consciousness. This female ‘bee’ listens and reflects on the sound she makes. 

?? The root lā belongs to the first class of roots (bhavādigaņa), and is parasmaipadi. It is listed in 
the Dhātupātha as 50. The sense is to take, receive, obtain, as does the Hindi verb lend. It also 
means to undertake or begin. The root rà also belongs to the first class of roots, and is number 49 
in the Dhātupātha. It has the sense of to grant, give, bestow, impart, yield, and surrender. 

Here the word mā-linī / mā-rinī is analysed into *she who retracts / bestows mā — the 
negation of phenomenal existence, which is its withdrawal. Malini *makes garlands', that is, 
strings together in an ordered manner, as happens in the sequence of the phases of emanation. 
Marini literally means ‘she who kills’, which is clearly an appropriate name for the goddess who 
brings about universal destruction. Jayaratha does not offer an authority for his interpretation. 

The phonetic shift from ra to la is noted by the pre-Pāņinian grammarian Bhrgu, who 
declares that ‘there is an invariable relationship between (the phonemes) ra and la” (ralayor 
nityasambandhah) quoted in the Laghusiddhāntakaumudī. The Tantrasadbhāva presents the 
following didactic etymology: 


saptakotyas [kh: kotyam] tu vidyànàm mantrāņām amitaujasām [kh: -mantranam-] | 
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Surely (one may ask), they both equally consist of fifty letters, so what 
is the difference between them? With this doubt in mind, he says: 


wero a ŠTATAM feu 11233 ! 
waaay ITS TA | 


šabdarāšir mālinī ca sivasaktyatmakam tv idam || 133 Il 
ekaikatrāpi pūrņatvāc chivašaktisvabhāvatā | 


(Although) Šabdarāsi”” and Malini are indeed (respectively) Siva 
and (his) power, even so, as each one is full (and complete), each is of the 
nature of (both) Siva and (His) power. (133cd-134ab) 


Surely (one may ask), if this is so, how is it that it is said that ‘it is 
taught (in the Tantras) that ‘Sambhu’s power is the denotator, although she is all 
things (that are the objects of denotation) ?^* With his doubt in mind, he says 
'as each one is full (and complete), each is of the nature of (both) Siva and 
(his) power'. However, Sakti's nature predominates within Mālinī, and so it 
said that: *(Mālinī is) thus in reality (paramārthatah), the body of (Siva's) 
power (sakti) (made manifest)'."5 And also: ‘what accomplishment does (its 
arising) not produce, and what is it that is incomplete, that it does not fulfil? 

Thus, as (Mālinī) is the firestick of all Mantras, it energizes other 
Mantras also (not just Trika ones). Accordingly, he says: 


Application of the Deposition of Malini: Correction of Faults 


da wee feet dtd Tagi ava VT 063v |i 
HA RET: TATA THOTT: | 


tena bhraste vidhau virye svarüpe vānayā param | 134 II 
mantra nyastāh punar nyāsāt pūryante tatphalapradah | 


Thus, even if one has fallen (bhrasta) from the ritual procedure 
(vidhi), (its) vitality (virya), or (even its) form (svariipa), by repeating the 


tesam eka para yonih [k, kh, g: yoni] mālinī sarvakāmadā | 127 |l 
mālayitvā sthita yena teneyam mālinī smrtah | 
ye jātā ye bhavisyanti aprameyā varānane || 128 I 
rudrāņām yoginīnārh ca sā māteva [kh: myatena] nigadyate | 

‘Of the 70 million Vidyās and mantras, with unlimited vitality, their one supreme source 
(yoni) is Malini, who bestows every desire. She is called Malini because she (threads through 
them, fashioning them) into a garland. O fair faced lady, those that have arisen and those that will 
be are immeasurable. She is said to be like the mother of the Rudras and the Yoginīs.” TS 3/127- 
129ab 
43 This is the normal alphabetical order. 
%4 MV 3/12cd. 
5 Above, 15/126b. 
%6 Above, 15/127ab. 
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deposition again with this (Mālinī), the Mantras that have (already) been 
deposited are fully completed and bestow their fruits." (134cd-135ab) 


‘Thus’, because (Malini) is Sakti, even if one has fallen from (the 
practice of) the well-known Vidyās of one's own Tantra, and ‘Mantras have 
been deposited’ (taught) in other Tantras, then ‘by repeating the deposition 
again with this” goddess Mālinī who energizes the radiant energy (tejas) of all 
Mantras, they bestow each of (their respective) fruits and *are fully completed”. 
The meaning is that they become propense to bestow the fruits that their own 
tradition teaches (they bestow). 

Nor is this just our own idea. Accordingly, he says: 


Attainment of a Body of Power 


xw sho a fase 11234 1 
RFB feni g re | 
ame eat acacia Pref: 11236 |i 
qWqumofrmp TIAA | 


uktam šrīpūrvatantre ca višesavidhihīnite || 135 I 
nyasyec chāktašarīrārtharh bhinnayonim tu mālinīm | 
visesanam idam hetau hetvarthaš ca nirüpitah || 136 || 
yathestaphalasiddhyai cety atraivedam abhasata | 


It is said in the Sripürvatantra: ‘If the specific procedure 
(visesavidhi) (for the deposition of Mantras onto the body) has not been 
performed (correctly), one should deposit Malini, whose seeds are mixed 
with (its) matrices, in order to obtain (the required) body of power.” This 
specification"? has here a causal sense and this cause has already been 
explained. By saying that this is done *in order to obtain the desired fruit', 
the following is meant. (135cd-137ab) 


That is said there (in the Mālinīvijayottara): 


?? Deposition of Mālinī on the adept's body is a powerful way of restoring the vitality of Mantras 
that have been wrongly used, and not in accord with the prescribed procedure. Similarly, it 
purifies and renders fruitful Mantras of a lower order, such as those of the Garuda Tantras, used 
for curing snake bite and as a remedy for poisons, and so too Vaisnava Mantras. What this 
effectively means is that Mālinī's major function is to purify, energize, and complete Mantras. 
This is so fundamental to Malini's function that Abhinava mentions only this one in the 
Tantrasāra (p. 135). 

% Line 15/136ab is a literal quote of MV 3/36cd. 135d is a condensed paraphrase of MV 3/36ab; 
137a is MV 3/36c. 

?* Abhinava is referring to the specifications of a rite whose ‘vitality (vīrya) and (even its) form 
have been lost’ in the previous verse. The specified defects are the reason (‘cause’) for depositing 
the letters of Mālinī again. 
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‘In order that those who are the followers of Mantratantra may obtain 
the desired fruits, when the rites (karman) of the deposition (of Mantras onto the 
body) have not been performed (correctly) in accord with their specific 
procedures (visesavidhi), the knower of Mantra should deposit Malini, whose 
(seeds are) mixed with (its) matrices (in its place), in order to obtain (the 
required) body of power.” 


‘This specification’, namely the specific procedure (visesavidhi) (for 
the deposition of Mantras onto the body), has not been performed (correctly). 
(The cause) ‘has already been explained’, namely, that one has fallen 
(bhrasta) from the ritual procedure etc. This is not only said here, but also 
elsewhere. Thus (he says), **in order to obtain the desired fruit” etc. 

He (now) says that very thing: 


Empowerment and Completion of Mantras 


at aft À AT West 4 d WS] 11 $30 II 
Moan ota: fat worm g We | 
THORS eM ufedm 11232 d 
SAY wp wegen | 


sāfijanā api ye mantra gārudādyā na te param || 137 | 
mālinyā pūritāh siddhyai balād eva tu muktaye | 

tasmāt phalepsur apy anyamantram nyasyātra mālinīm || 138 || 
nyasyej japtvāpi ca japed ayatnād apavrktaye | 


Although the Mantras of the Garuda and other such (Tantras)*' 


are impure, they are completed by Mālinī in order to make them effective 
(in their specific tasks), and by the power (bala)** (of reflective awareness, 


= MV 3/35cd-36, also quoted in PTv p. 151. 

5! The Garuda Tantras are a class of Tantras concerned with the diagnosis and removal of snake 
venom and magic. A few fragmentary survivors of this type of Tantra exist, mostly in Nepalese 
manuscripts. The most extensive one is the Kriyākāloddyota, which deals with the same matters, 
and also the diagnosis and removal of malignant spirits (bhüta). The latter was the concern of the 
Bhüta Tantras, which have also been mostly lost. Michael Slouber has edited a part of the 
Kriyakaloddyata (Slouber 2016). The first reference to this text and contents is in Dyczkowski 
1988: 39-42. Notification of the existence of this class of Tantras is published for the first time 
there, along with notification of probable fragments of the Garudatantras incorporated into the 
Gārudapurāņa. Slouber in a personal communication admitted seeing my work but nowhere 
acknowledges that. 

7? Tt seems that by the use of the term bala, which literally means ‘strength’, Abhinava is 
referring to an important feature of the Spanda teachings. We read in the Spandakārikā: ‘Seizing 
that strength (bala), Mantras, endowed with the power of omniscience, perform their functions, as 
do the senses of the embodied.’ (Ibid. 26) The following stanzas make it quite clear that the 
‘strength’ meant here is what came to be understood as the power of reflective awareness through 
which the Yogi achieves the liberating vision of ultimate reality (paramārtha): ‘Just as an object 
which is not seen clearly at first, even when the mind attends to it carefully, later becomes fully 
evident when observed with the effort exerted through one’s own (inherent) strength (svabala); 
when the yogi lays hold of that same power in the same way, then whatever (he perceives 
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they serve as a means) to liberation. Thus, he who aspires to (any) fruit 
should, after he has deposited another Mantra, deposit Malini there (as 
well). And so too, (if he) repeatedly recites it, he should repeatedly recite 
(Mālinī) afterwards, so that he can (easily) attain liberation without 
effort (137cd-139ab) 


(Such Mantras are) 'completed' by another deposition (that is, of 
Malini). 

Having incidentally described the excellence of the Mantric power 
(virya) Mālinī possesses, he goes on to talk about the main point. 


Combination of the Deposition of Matrka and Malini 
for Benefits and Liberation 


sede Wat SAAT aT HATE FAA 11232 | 
Afega Firat ue sat: | 

aad Theat frost varfācmat: 11 evo J 
aaa TA KAT pup Asada: | 

VW Add g! at dw: eve d 
urgere wer foveam ma | 

aP AIGU UTA 11 %%2 II 


ity evan matrkam nyasyen mālinīrh và kramād dvayam | 139 || 
siddhimuktyanusarad và varnàn và yugapaddvayoh | 
aksahrim naphahrim etau pindau sanghāv ihànayoh M 140 I 
vācakau nyāsa etabhyam krte nyāse ‘thavaikakah | 

esa cāngatanubrahmayukto và tadviparyayah || 141 Il 
sāmudāyikavinyāse prthak pindàv imau kramāt | 

akramād athavā nyasyed ekam evātha yojayet || 142 II 


In this way, one should deposit Mātrkā or Mālinī, either both one 
after another, according to (whether one desires) worldly benefits or 
liberation, or else deposit the letters of both of them together. Here, the 


manifests to him) guickly in accord with its true nature (paramārthena), whatever be its form, 
locus, time or state.” (Ibid. 36-37) 

253 Read anyamantram for anya mantram. 

25 [n the ambit of practice performed to obtain specific benefits, rather than liberation, are also 
included magical rites (kamya). Garuda Mantras belong to this category, as do medicinal Mantras. 
Malini can also be employed for so-called ‘black rites’, that serve to subjugate others 
(vasikarana), but such rites do not concern Abhinava, and so he does not refer to them directly. 
However, the overreaching category of rites performed to get bhoga or siddhi clearly implicitly 
includes them. At the same time, Mālinī affords a very powerful boost to Mantras intended for 
liberation. So, in brief, we can say that Malini functions as an energizer of Mantras, purifying and 
making up for their shortcomings and defects. Understandably, the deposition of the Mālinī order 
of the alphabet on the body and even, as we see here, just its repeated recitation, is a prominent 
feature of Trika's mantric system. 


TANTRĀLOKA 93 


aggregated syllables (piņda) AKSA HRĪM and NAPHA HRĪM are (the 
Mantras) that denote (vācaka) them (briefly) in conjunction (sarigha). The 
two should be deposited once a deposition has been done (with other 
Mantras), or individually (without other Mantras). This can or need not be 
conjoined with Mantras of the limbs, with the ‘body’ (tanu) and with the 
Brahmās.”* When the depositions of the two are combined, the two 
(aforementioned) syllables (pinda) should be deposited separately (prthak), 
in the normal order (kramāt)”** or in reverse (akramāt).”” One may also 
apply (yojayet) just one. (139cd-142) 


‘According to (whether one desires) worldly benefits or liberation’, 
that is, in (the forward order, which is) the sequence of emanation, and (in the 
reverse order, which is the sequence of) withdrawal (respectively). (The letters 
of both of them) ‘together’, that is, in the form of A, N, KS, PH etc.”* 
(Briefly) in conjunction (sammgha)’, that is, by means of the procedure of 
‘encompassing compression’ (pratyāhāra) (grammarians use to denote a group 
of letters all together by noting just the first and the last of the series),”” because 
all the letters have been included (in them). ‘Once a deposition has been 
done’, with other Mantras. ‘Individually’, without the deposition of other 
Mantras. *This', Malini etc. deposition. “The body’ and the limbs etc., as taught 
in the venerable Siddhātantra etc. ‘Or need not be’, because it is not conjoined 
with the limbs etc. (The depositions) are combined” by mixing together Mātrkā 
and Mālinī. (The two syllables (pinda) should be deposited) 'separately 
(prthak)', that is, without mixing them together as is done with the (single) 
letters. 

Surely (one may ask), what is the use of (undertaking all this) mass of 
ritual action in this way? With this doubt in mind, he says: 


frat fafa a: V feat yaa aq | 
sry Gast yas ROT AT 1 v3 II 


55 See below, 30/10cd-1 lab. See above 15/(49-51ab), note 112 

256 The normal order is first Mātrkā and then Malini. 

"7 Abhinava explains in the Tantrasāra p. 134 that the format of the two depositions together is: 
hrīh na pha hrim hrim a ksa hrīrh. The two together are Siva and Sakti. Malini is Sakti and 
Sabdarasi, the other deposition, is Siva (the possessor of Sakti). One wonders whether we should 
read hrim nam pharh hrim hrīrh arh ksarh hrim with the phonemes ‘crowned’ by anusvara, as one 
would expect would be the form when they are projected onto the body. Or else we may take 
these to be the Mantras of the two, in which case the form would be hrir naphahrim and hrīru 
aksahrīm. The full series for deposition of both on the body is recorded in an Appendix to Chapter 
Thirty. The locations on the body of these combined forms is not stated. Most probably each 
phoneme is in the same place as in the single depositions, in which case the adept would be 
moving back and forth up and down and to the sides of the body with each placement. This would 
require reasonable speed and careful attention. 

** From what Jayaratha is saying, it seems that each unit in this sequence is in two halves. The 
first is formed by the juxtaposition of the corresponding letters of the two depositions in the 
forward order. For example, A N, then A r etc. The second half is formed by the juxtaposition of 
the two letters beginning from the last working back in reverse. For example, KS PH. For the full 
set, see Appendix to Chapter Thirty. 

%9 Cf. above TÀv ad 3/204-205. 
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"wp mnm: AAY: U frat TA | 
Kg Geom Bad WSs TT 11 exe Ji 


TARA TH at aes ur | 
fradratttarat eet area 11 9x4 od 


kriyayā siddhikamo yah sa kriyam bhüyasim caret | 

anipsur api yas tasmai bhüyase svaphalaya sā || 143 || 

yas tu dhyānajapābhyāsaih siddhīpsuh sa kriyam param | 
samskrtyai svecchayā kuryāt prānnayenātha bhüyasim || 144 ll 
mumuksur atha tasmai vā yathabhistam samācaret | 
Sivatapattir evārtho hy esam nyāsādikarmaņām || 145 || 


71a) He who aspires to attain accomplishments (siddhi) by ritual 
action, as well as 1b) he who has no (such) desire, should perform the rite 
(of deposition) in its extensive form (bhüyasim kriyam)," so that (the 
goddess) may (bestow on) him (her) own fruits in abundance. 2a) He who 
desires (to attain) accomplishments by the continuous practice of 
meditation and the repetition (of Mantras) may perform the rite (of 
deposition); however (in that case, it only serves as an empowering) 
purification. (The depositions) can be done, as one pleases, either in an 
abbreviated or extensive form, as explained above. 2b) Now, he who aspires 
to liberation (by practicing meditation) may (optionally) perform (the 
depositions) as he pleases for that (purpose). (At any rate, the ultimate) goal 
(for him) of (all) these rites (karman), including the depositions, is to attain 
Siva’s state. (143-145) 


Here is the second half (of this teaching, of which the preceding verses 
are the first,) which (presents) the reason (and purpose to practice it). ‘He who 
has no (such) desire’ is such because he does not crave just for the fruits. (The 
goddess bestows it) ‘on him’ so that it may be abundantly fruitful. Again, he 
who wishes to attain accomplishment (siddhi) by meditation and the like, may 
perform the abbreviated or extensive (versions of) the rite as he desires, because 
he is a man of knowledge; ‘however (it serves only as an empowering) 
purification’, that is, it is (done so that) it may serve to give him the 
competence (yogyatā) (to perform rituals and benefit from them). Or else, he 
may perform the extended version in the manner taught previously, so that (he 
may attain) the highest level of purifying empowerment. The word ‘now’ serves 
(to introduce) another additional option. Thus, he who aspires to liberation may 


%0 Abhinava refers here to four types of aspirants. They are of two basic kinds: 1) ritualists and 
2) meditators. Again, both of them are of two types, according to whether they a) desire worldly 
benefits — bhoga, and accomplishments — siddhi, or b) liberation — moksa. Here this classification 
is exemplified by the depositions of Mātrkā and Malini, but it is universally applicable. 
Accordingly, Abhinava refers generically to kriyā — ritual action, even as it is clear from the 
context that he is referring specifically to this rite. 

%1 In other words, he should deposit them both together as a couple, with all the elaborations 
outlined in the previous verses. 


TANTRĀLOKA 95 


(also), as he pleases, perform the rite (of deposition) in order to purify (and 
empower himself). Or else, as the (empowering) purification ultimately results 
in liberation, he ‘may (optionally) perform’ (the depositions) in an extensive 
and abbreviated form ‘as he pleases for that (purpose)’, namely liberation 
alone, so that the ‘goal’ of the performance ‘of these rites, including the 
depositions, is to attain Siva’s state’ as (their) ultimate fruit. This is the 
meaning. 

Concluding this (teaching), (he goes on to) explain the procedure 
concerning the sacrificial vessel. 


The Rite of the Sacrificial Vessel (arghapatra) 
and its Purpose (prayojana) 


wd =e ferarum faferqaratg | 
mida AAT WAST: 11 9x6 od 


evam nyasam vidhāyārghapātre vidhim upācaret | 
uktanityaiva tatpašcāt pūjayen nyastavacakaih || 146 || 


After having performed the deposition in this way, one should 
perform the procedure prescribed for the sacrificial vessel (arghapatra) in 
just the manner explained (above). After that he should worship it with the 
Mantras (vācaka) deposited on it. (146) 


He (now) talks about that. 


The Articulation of Ritual Action 


"d: MATI Raana | 
Wheaties ARTA |1 exe Ji 


yatah samastabhāvānār šivāt siddhimayād anatho | 
pūrņād avyatirekitvam kārakāņām ihārcayā || 147 Il 


Since here (in our view), by ritual worship (arcā) all things (are 
realised to be) inseparable from Šiva, (who manifests, as the case may be,) 
as consisting of (all possible divine) attainments (for those who aspire to 
worldly benefits), or as (perfectly) full (and unlimited for those who seek 
liberation), (the same applies) to the factors that constitute action (kāraka), 
(each expressed by its own grammatical function, that work together to 
execute the action expressed by a verb).?*? (147) 


?? Here in verses 147 to 164ab, Abhinava explains how the factors that constitute ritual action 
work together to form a single articulate whole, as do words to form sentences. Their oneness is 
thus realised to be embedded in the unitary reflective awareness of the Siva's consciousness. Thus 
they all, including the officiant, are recognised to be one with it. He returns to the same theme 
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(Šiva) is said to *consist of all (possible divine) attainments”, and *as 
(perfectly) full (and unlimited)’, according to whether he is the object of ‘one 
who aspires to worldly benefits or one who seeks liberation’. 


Mad aad frais yefsray | 
yed wed eqyqd TAHT 11 exc 


samastam kadrakavratam Sivabhinnam pradaršitam | 
pūjodāharaņe sarvam vyasnute gamanādy api || 148 II 


Once the whole set of factors that constitute action (kārakavrāta) is 
revealed (pradaršita) to be one with Šiva in the course of ritual worship 
(pūjā), which (thus) serves as an example (of how they are such in all 
circumstances), (this unity then) pervades all (forms of even the most 
common activity,) such as walking. (148) 


Taking as an example ritual worship, all ‘the set of factors that 
constitute action is revealed to be one with Siva’. It ‘pervades’ everything, 
even the (most common) worldly (activity), ‘such as walking’. The meaning is 
that one should generate a state of pervasion there also (in everyday life), as a 
condition of oneness with Siva. 


am fe APAVI: | 
AF: SITES SIE Bret sint exe I 


below in 15/157cd-161. In the context of the preparation of the sacrificial vessel (arghapātra) and 
associated rituals, Abhinava has occasion to discuss the inner dynamics of Trika ritual and its 
profound association with consciousness. When ritual action is perceived in these terms, it leads 
directly to realization. Thus, he does this here right at the start of his exposition of the basic rites 
of Trika Saivism, beginning with the first, namely, that concerning the sacrificial vessel, which he 
presents as an example of ritual action in general. In the Tantrasāra, Abhinava presents the sum 
and substance of his thesis concisely and directly, focusing solely on this as the foundation of his 
exegesis of ritual. There he writes: 


"Here (in this system), ritual action has been adopted as an example of verbal action and 
its inflections in order to achieve stability in the realisation of the oneness (of all things with) the 
Supreme Lord. And there, moreover, in this way all the inflections (of nouns and adjectives 
reflecting the relationship between things) become the Supreme Lord. (As do) there (also) the 
foundation of the sacrificer and the two instruments that bring about the purification of place by 
the purification and deposition of Mantra onto the sacrificial vessel, the body of the sacrificer, 
object of sacrifice, and onto the altar etc. In this way all the inflections (that are the factors that 
constitute action) are made one with the Supreme Lord by the sequence of ritual action also, and 
seeing all actions with the same perspective, even without the main (means to realisation, that is) 
knowledge and yoga, (the officiant and all else) become the Supreme Lord.” TSA p. 134 
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apace Eta 11 242 od 


yathā hi vāhakatakabhramasvātantryam āgatah | 

ašvah samgramarüdho ‘pi tam Siksam nātivartate || 149 |l 
tathārcanakriyābhyāsašivībhāvitakārakaļ | 

gacchams tisthann api dvaitam kārakāņārm vyapojjhati || 150 Il 
tathaikyābhyāsanisthasyākramād višvam idari hathāt | 
sampürnasivatàksobhanarinartad iva sphuret || 151 ll 


Just as a (well-disciplined) horse, freed from (the restriction on his) 
movement (imposed by) bridle and bit, does not fail to observe (the 
discipline he learnt in the course of his) training even in the midst of battle, 
similarly he who by repeatedly practicing the act of worship (arcanakriyā) 
has identified the factors (that comprise it) with Siva, dispels the duality of 
the factors of action (in his daily life as well), whether he moves or stands. 

To one who is well-established in the practice of the unity (of the 
factors that constitute action) in this way, this universe shines forth (and 
bursts into life) (sphuret}® suddenly (akramāt) and with (overwhelming) 
force (hathat), as if dancing ecstatically with the arousal (ksobha) of (its) 
completely full (unrestricted) Siva nature. (149-151) 


This is as the teacher also (declares). Accordingly, he says: 


The Inscrutable Festival of Siva’s Worship 


SFT PETA DTH WAT TS: | 
Hel TG: IST fragsmadiema: 11 242 |i 
Rai Tat ait ASA, | 


uvāca pūjanastotre hy asmákam paramo guruh | 
aho svadurasah ko ‘pi šivapūjāmayotsavah || 152 II 
sattrimsato ‘pi tattvanam ksobho yatrollasaty alam | 


Our grand-teacher has said in (his) Eulogy of Worship 
(pūjanastotra): ** ‘Oh how (extraordinary) is the inscrutable festival which 
is Siva’s worship! (Full of) the delicious savour (of aesthetic delight) 
(svādurasa), it is where (the plenitude of consciousness, which is) the 
arousal of (all) the thirty-six principles, unfolds (ullasati)”** completely 
(alam).’ (152-153ab) 


** Other dictionary definitions of sphuret, apart from ‘burst into life’, is ‘palpitate, tremble, 
vibrate, spring or break forth, start into view, become manifest, reveal (itself), appear clearly, 
flash, scintillate, sparkle, shine, and flash in the mind’. 

?*' The Pūjanastotra is by Utpaladeva. 152cd is a paraphrase of Sivastotravali 17/1ab and 153ab is 
a literal quotation of ibid. 17/30cd. 

*55 Other relevant meanings of ullasati: sport, play, flash, shine forth, rise, appear, and open out. 
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(This) *arousal” is characterised by the perfect plenitude (of fully 
expanded, unconditioned consciousness) (sarnpūrnatālaksaņa). 


Thus, there is no other fruit apart from penetration into Siva’s state for 
those who practice (Siva’s worship) in this way. Accordingly, he says: 


arpaa ITT 43 d 
aaa d rat wa aise fe meu | 


tad etādrk pūrņašivavišvāvešāya ye ‘rcanam || 153 Il 
kurvanti te Siva eva tàn pūrņān prati kim phalam | 


(Thus,) those who are engaged in this kind of worship (arcana) in 
order to penetrate (and become one with) the universe (visva) that is full 
(and unlimited) Siva are themselves Šivas. For them, complete (and 
perfect as they are), what (other) reward (could there be)??? (153cd-154ab) 


Surely (one may ask), how could this be possible by mere ritual alone? 
With this doubt in mind, he says: 


AA sara far ume 11 24x odi 
SATA GTA | 


vināpi jūānayogābhyāri kriyā nyāsārcanādikā || 154 Il 
ittham aikyasamāpattidānāt paraphalapradā | 


(Thus) ritual, which comprises the deposition (of Mantras) (nyāsa), 
worship (arcana) and the rest, grants, even without (cultivating) knowledge 
and (practicing) Yoga, the supreme fruit (of liberation) because, 
(performed) in this way, it imparts the realization of oneness. (154cd- 
155ab) 


(Performed) ‘in this way’, that is, by the process of imaginative 
contemplation (bhāvanā) of having attained Siva’s state. 


This not only grants the most desirable fruit to those who aspire to 
liberation, but also to those who want worldly benefits. Accordingly, he says: 


?* Sanderson 2006: 49: ‘in His fullest expansion’. 

* Abhinavagupta is implicitly refuting the dualist Saiva view that there are three realities. One is 
Siva Himself who, as nondualist Saivites maintain, is perfect and unlimited ("full") in all respects. 
Along with him are countless individual souls who, essentially the same as Siva, are themselves 
considered to be so many Sivas. The third reality is that which binds these individual souls. This is 
here, in a word, ‘the universe’. 
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In This Way, Mantra Quickly Grants Accomplishment 


ARI dfegfaeexg TAT I 244 I 
fed asefamd tat fats ama | 


sādhakasyāpi tatsiddhipradamantraikatārh gatam | 155 I 
visvam vrajad avighnatvam svam siddhim šīghram āvahet | 


For the adept (sādhaka) (who desires worldly benefits) also, the 
Mantra that grants his accomplishment (siddhi) becomes one with the 
universe (he contemplates in this way), and (every) obstacle (to its 
realisation) ceasing (thereby), it guickly bestows its own accomplishment. 
(155cd-156ab) 


‘(Every) obstacle (to its realisation) ceasing (thereby)', because 
everything is one with consciousness. 

There is no means (of attainment) (sadhana) one who has ascended onto 
this level needs to adopt. That is the (teaching of) the scriptures. Accordingly, 
he says: 


Sh wp Tea 1 fated: gug d! 
dao ammas ue | 


uktam ca paramešena na vidhir nàrcanakramah | 156 I 
kevalam smaraņāt siddhir vafichiteti matādisu | 


The Supreme Lord has said in the Mata and elsewhere: *There is no 
ritual procedure (vidhi) or liturgy (arcanakrama) (that attains the goal); the 
desired accomplishment (is achieved) solely by recollecting (mantra). 
(156cd-157ab) 


(This is said) ‘in the Mata and elsewhere’, that is, in the venerable 
Siddhāmata and elsewhere.”™ 


?* Accord to Tórzsók (1999: 233), although Jayaratha identifies this view as that of the SYM, it 
contradicts the strong stress on the performance of ritual which characterizes the recension of the 
SYM that has been recovered. Moreover, Jayaratha normally takes care to quote Abhinavagupta's 
source. As he quotes from the SYM regularly, the lack of quotation is suspicious. The passage 
states that the Mata and other scriptures attribute success to the mental recitation of Mantra and 
nothing else. The same idea is found in Abhinava's interpretation of PT 33ab (krtapūjāvidhih 
samyak smaran bījarh prasidhyati), which he understands in a somewhat distorted way to mean 
that worship is performed by the mere remembrance of the Mantra. There too he says that the 
Mata teaches the same ($rīmatašāstresv evam eva). Thus, in this reference he probably 
understands that the PT is included amongst the other scriptures *elsewhere'. He may possibly be 
referring to the BY — Picumata, but this passage cannot be traced there, although there are similar 
ones. e.g. 5/10cd-1lab or 9/13. This is not surprising; the BY Abhinava quotes from is not the 
same as the one recovered from Nepal which I had transcribed in electronic form many years ago 
and put up on the Muktabodha site in 2009. Parts of it have been edited, translated and studied by 
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(Now) he concludes the main point. 


Worship is the Oneness of the Cases that Constitute 
the Syntax of the Language of Ritual 


aed wanna Fa: £e I 
TATA SAT: WA a: | 


tad evam tanmayībhāvadāyiny arcākriyā yatah | 157 ll 
samastakàrakaikatmyam tenāsyāh paramam vapuh | 


Thus, as the act of worship (performed in this way) bestows that 
identity (tanmayibhava) (with Siva) in this way, its ultimate nature (vapus) 
is thus the oneness of all the factors (that constitute action). (157cd-158ab) 


*Thus' because it bestows identity (with Siva). 


IRN A stati 11 24 | 
TETUTSSGTERBXUTRTTNNST: | 
rasan fsraararererqHfSHd 0 $44 II 


yastradharasya tadatmyam sthānašuddhividhikramāt || 158 || 
yastryajyatadadhàrakaranadanasampradàh | 
nyāsakrameņa Sivatatadatmyam adhiserate || 159 |l 


The identification of the officiant with the foundation (where he 
performs the rite and the ground of the process of unification) is (achieved) 
by the procedure by which the location (of the sacrifice) is purified 
(sthanasuddhi). (The various factors that operate together to accomplish 
ritual action, that is, the subject, represented by) the officiant, (the object, 
represented by the sacrificial substances which are) the offering (yajya), 
(the locative by) their location, the instrumental (by the water etc. which 
are the instruments of worship), the ablative (by the sacrificial vessel from 
which it is taken), the dative (by the deity to which the sacrifice is offered), 
become one with Siva through the process of depositing (the syllabaries and 
Mantras).'? (158cd-159) 


Hatley and Kiss (2018). If it happens that Abhinava is referring here to the BY and his recension 
teaches the same root mantra, then that would be HAM. 

% Thus, we can articulate ritual action in the following sentence: ‘The officiant (nominative) is 
offering the offering (accusative) with water (instrumental) taken from the sacrificial vessel 
(ablative) for the deity (dative) in the place of worship (locative).' Sanderson (2006: 48) explains: 
"The meaning attributed to the common ritual structure was 
[E . .] expressed in the nonduality of the actors of action (kārakah). These factors are the 
participants in the action described in a sentence. So in the example, ‘In the place of worship 1 
gratify the deities of the earthen platform (sthandilam) with liquor from the chalice’, we have the 
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‘The location (of the sacrifice) is purified’ by removing obstacles (to 
the execution of the rite) etc. 

Surely (one may ask), the sacrificer is thus said to be the subject (kartā) 
(indicated by the nominative case). The offering, that is, flowers and the like, is 
the object (indicated by the accusative case). This is because, in accord with the 
saying that: ‘the sacrifice is the offering (of the sacrificial) substances 
(dravyatyāga) for the deity’,”” (the sacrifice) is performed (ijyate), that is, 
offered (tyajyate) to the deity. The foundation of the two, that is, the subject and 
the object, is the abode of the sacrifice, as well (as all that is) manifest and 
unmanifest etc. The dative is the deity (to which the offering is made), in accord 
with the principle that the dative (marks) ‘the sacrifice, the act of giving and the 
deity’. Well then, what is the ablative and the instrumental said to be? With this 
doubt in mind, he says: 


seated WUHTEÉPTd 7d: 
eg Ae ASAT WAST 11 2G II 


arghapātram apādānar tasmād ādīyate yatah | 
yac ca tatstharh jalādy etat karaņarh sodhane ‘rcane || 160 Il 


The ablative is (represented by) the sacrificial vessel (arghapātra), 
since (the sacrificial liquid) is taken from it. The water etc. contained in it is 
the instrument of purification and worship (and so represents the 
instrumental case). (160) 


The ‘etc.’ (of water etc.) stands for wine etc. He has begun in this way 
to describe the suitability of the sacrificial substances (as offerings). 

Surely (one may ask), how can the water etc. contained in it be 
purifying? With this doubt in mind, he says: 


Purification by the Water from the Sacrificial Vessel 


srduramgfagfšu: wp ad fe wem | 
ramadan viadfemgfa 11 982 d 


arghapātrāmbuviprudbhih sprstam sarvarh hi $udhyati | 
Sivarkakarasamsparsat kanya šuddhir bhavisyati || 161 ll 


agent of the action (kartā), its object (karma [the deities]), its instrument (karanam {liquor]), its 
point of ablation (apādānam [the chalice]), and the two substrates (adhikaranam), that of the 
agent (the place of worship) and that of the object (the earthen platform).’ Cf. SvTu 1 (2) 87. See 
the discussion by Sanderson ibid. 48-49. 

” This definition is also cited in the introduction to 1/125-126 (125cd-127ab). See note there. 
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Anything touched by the drops of water in the sacrificial vessel is 
purified. What purification could there be other than (the one that comes 
about by) contact with the rays of the sun that is Siva? (161) 


Moreover, that is not proved (to be so) just by reasoning alone. 
Accordingly, he says: 


oa dara wedumfadt fey: | 
3 aed ag fafzeupeeedüq 11 242 II 
qd4 Ys g wd degsmi qeu | 


lice sripürvasastre tadarghapātravidhau vibhuh | 
na cadsamSodhitam vastu kificid apy upakalpayet || 162 I 
tena Suddham tu sarvam yad ašuddham api tac chuci | 


As the pervasive Lord has said in the Srīpūrvašāstra with regards to 
the procedure (concerning the) sacrificial vessel: ‘One should not think 
(upakalpayet) that any substance, whatever it be (that is offered in this rite), 
has not been purified (by it). Purified by that, everything, even what is 
impure, (becomes) pure.’”” (162-163ab) 


Surely, (one may object) that it was said before many times, that purity 
and impurity is not some kind of quality an entity (may possess,) as is, for 
example, (the colour) blue. So, what is that impurity that a state of purity 
(arises) by its removal? With this doubt in mind, he says: 


AS FATA NDTESTHHINTHTQ d0 283 I 


aSuddhata ca vijfieya pašutacchāsanāšayāt || 163 I 


One should know that (whatever is said concerning) impurity 
(ašuddhatā) is from the perspective of the fettered souls and their doctrines. 
(163cd) 


7! This verse is quoted in MM p. 116. 

?? Lines 162cd-163ab are a direct quote of MV 8/52. The reading in the printed edition of the MV 
is atra kalpayet for upakalpayet. The function of the sacrificial vessel (arghapātra) is to serve as a 
container for water or other fluids that are purified by the projection of Mantras. Usually, these 
include the root Mantra of the deity along with its limbs. In this way, the sacrificial vessel and its 
contents are pervaded by the deity and identified with it. Thus, they are pure and serve to purify 
the other articles of worship, the worshipper himself and the congregation, by sprinkling them 
with drops of the sacrificial liguid it contains. The MV enjoins that in order to purify it should be 
‘burnt’ first with the fire of the Weapon and then ‘flooded’ with the water of Sakti. Other things 
that require purification are purified in the same way. Filled with water, wine or other liquid, it is 
transformed into nectar by projecting the six limbs of the root mantra into it. All the sacrificial 
substance should be purified with that. See MV 8/50-53. 


TANTRĀLOKA 103 


Surely (one may ask), how can (something) possess such a nature, as is 
the intention of someone other than itself that it should be so? With this doubt in 
mind, he says: 


Ad EET uE | 


svatād avasthyāt pūrvasmād athavāpy upakalpitāt | 


This is because (an entity’s) fundamental, basic state (svatād 
avasthyāt) is (always as it is,) either before (the purification) or (after), 
when it has been prepared (for worship by the purification). (164ab) 


There is no difference in the basic state of the essential nature of 
(phenomenal) entities either ‘before’, that is (in the prior) impure (state,) or the 
(subsequent) pure one, prepared (kalpita) by the drops of water from the 
sacrificial vessel and the like. The meaning is that (there is no difference) in 
either case. 

Surely (one may ask), if the nature of entities, whether pure or impure, 
does not differ (thereby), then how is it that one ascertains (this) division 
(vibhāga) (into pure and impure)? 


Suitable Kaula Sacrificial Substances 
They are Close to Consciousness and Stimulate its Emergence 


AT wefeenrd ufaefeqmewp 1 &Y dd 
frad werd are una wed | 


tena yad yad ihāsannarm sarnvidaš cidanugrahāt || 164 Il 
kiyato ‘pi tad atyantam yogyam yāge ‘tra jīvavat | 


Therefore, whatever is close to consciousness here (in this world) 
because it is graced by consciousness, even if slightly, it is completely fit (to 
be an offering) here in this sacrifice, as is (for example) a living being.” 
(164cd-165ab) 


‘Slightly’ means very little. 
In this way what is distant from consciousness is impure. Accordingly, 
he says: 


Spr TAA enmufaeni 1 zu d 
Gach wer qa arararacaafestd | 


anena nayayogena yadāsattividūrate || 165 |I 


273 See below, 16/28-72. Instead of translating 'jīvavat” to ‘as is (for example) a living being’, one 
could take it to be an ascriptive referring to the offering that *possesses life'. The final sentence 
would then read: ‘it is completely fit (to be an offering) and possesses life here in this sacrifice’. 
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samvid eti tadā tatra yogyāyogyatvam ādišet | 


On the basis of this principle, something is indicated as being 
suitable or unsuitable (to be offered in the) sacrifice to the degree in which 
it comes closer or becomes more distant from consciousness." (165cd- 
166ab) 


*The substance present within one's own body is the most excellent and 
auspicious alchemical potion (rasāyana).” 


In this way, in accord with such statements (in the scriptures), the 
teachers consider the nectar which is referred to with such words as (corporeal) 
‘essence’ (sāra) as a suitable (offering) in the sacrifice. Accordingly, he says: 


aroma wae fier casa li Zak II 
ram aaa: | 


vīrāņām ata eveha mithahsvapratimāmrtam | 166 || 
tattadyagavidhavistam gurubhir bhāvitātmabhih | 


Thus here (according to this teaching), the teachers whose souls 
have been sanctified by meditation"? have allocated the nectar of Kaula 
adepts (vira), produced by the mutual union of oneself (the officiant) and 
(the consort), who is (his image and living) icon (pratima),”” to each kind of 
(Kaula) sacrificial rite. (166cd-167ab) 


‘The nectar produced by the mutual union of oneself (the officiant) 
and (the consort), who is (his image and living) icon (pratima)’. They are 
‘mutually’ conjoined with one another, and so, it is the ‘nectar’ associated with 
(and produced by) ‘the icon’ of oneself which is the Seal of the Six-spoked 
(Wheel) (sadaramudrā) (i.e., the united bodily form of the partners engaged in 
the rite of sexual union).”” It is a special (sacrificial) substance generated from 


274 See below, 10/217cd-219ab. One could also understand the meaning to be: ‘something is 
suitable or unsuitable (to be offered in the) sacrifice according to the degree in which (by using it, 
a higher state of subjective) consciousness approaches or retreats.’ Cf. Below 29/14-16 and 29/22- 
24. 

5 bhavitatma literally means ‘one who possesses advanced understanding, one whose nature is 
purified by meditation, devout, holy, thoughtful, meditative’ or simply ‘a sage or a saint’. 
Jayaratha takes it to mean especially or extraordinarily qualified or authoritative. 

276 See below 29/14-16. A simpler translation of mithahsvapratimāmrtam could be ‘the nectar of 
their united bodies’. 

?" This line is difficult. Jayaratha makes it absolutely clear that the ‘nectar’ meant here is the 
mixture of the sexual fluids produced during the union of the officiant and his partner. The 
‘mutual union’ is from the perspective of the officiant who experiences himself as ‘sva’ — literally 
‘oneself’. His partner is his ‘pratima’, which literally means the statue of a deity understood to be 
an ‘image, reflection, or representation’. In other words, his partner is the iconic form of the deity. 
Jayaratha tells us that it is the mutual union of the two, the male in union with the female and the 
female in union with the male. Their union is marked by the conjunction of the channels of the 
vital breath. These are three for each partner. It is called a ‘mudra’ because it is an activity. In this 
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the mingling of the juices (sāmarasya) of both (partners), called ‘kundagola’. 
This is the meaning. Here by referring (to the teachers as) ‘those whose souls 
have been sanctified by meditation’, and (the adepts as) ‘Kaula adepts 
(vira)’, he is saying that they possess a special (extraordinary) authority (to 
perform such rites). 

A substance (vastu) that intensifies consciousness in this way is fit (to 
be used) for worship. Thus, he says: 


IATA Pat fae qp Ms Ag ay |! 
areas are eee faa: | 


unmajjayati nirmagnam samvidam yat tu susthu tat || 167 ll 
arcāyai yogyam ānando yasmād unmagnatā citah | 


Whatever causes (one’s own) immersed consciousness to emerge is 
suitable (as a substance to be offered) for worship, because the bliss 
(experienced in this way) is the emergence of consciousness. (167cd-168ab) 


Thus, this is proved (to be so). Accordingly, he says: 


TPIS £54 II 
AAs Ysa wee Ud | 


tenācidrūpadehādiprādhānyavinimajjakam || 168 II 
anandajananam pūjāyogyam hrdayahāri yat | 


Thus, whatever captivates the heart (hrdayaharin), suppressing the 
predominance of (the mistaken identification with) the body etc. which is 
not consciousness, and (so) generates bliss, is a suitable (offering for) 
worship (pūjā). (168cd-169ab) 


As others have said, with (this same) intended sense: 
‘Each exalted (state of consciousness), and so too, whatever sentiment 


(bhava) is beautiful with bliss and is astonishing in the universe, is Your form of 
the goddesses (of consciousness).’ 


case, the action is the flow of the breath through the conjoined channels. Concretely this means, it 
seems, simply breathing in consonance. One exhales, the other inhales, back and forth. The union 
is formed by the flow of the breath and is maintained by it. The two in union thus constitute a 
single body. Unlike the single body, this conjunctio is sacred. It is the sacred counterpart — ‘icon’ 
of the single disconnected members. *One's own icon’ is thus that of both the male and female 
partners — the androgynous whole. At the same time, he is her icon and she is his, because they are 
both the union of one another. Then the union produces the fluids offered by Kaula adepts (vira) 
(i.e. those qualified for transgressive practice), that are ‘most proximate to consciousness’, 
because they pour forth in a state of heightened awareness. 
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Thus, all the scriptures proclaim the supreme glory of wine and the like, 
that generate extraordinary (atišaya) bliss. Accordingly, he says: 


The Offering of Wine 


Ha: Romania ll 788 u 
"Were A | 


atah kulakramottīrņatrikasāramatādisu || 169 |l 
madyakādambarīsīdhudravyāder mahimā param | 


This is why the glory (and power) of sacrificial substances, such as 
grape wine, Kādambarī and Sidhu?” and the like, is (considered to be) 
supreme in the Kula traditions (and liturgies) (kulakrama) as well as in the 
Trikasāra, the Mata, and other (such scriptures)"? that are superior to 
them. (169cd-170ab) 


The rest are meat and (the products of) sexual union. That is stated (in 
the scriptures): 


‘If there are no rivers flowing with spirituous liquor (madhu),2* no meat 
(heaped high) like a mountain, and all the universe is not made of woman, how 
is accomplishment (possible) in the Kula scriptures?’ 


SRA vj eme: TYMAT 11 $e gi 
HII Gem Wu nf farsa | 


lokasthitirn racayiturm madyādeh pasusasane | 170 II 
proktà hy asuddhis tatraiva tasya kvàpi višuddhatā | 


Wine and the like are said to be impure in the scriptures of the 
fettered (i.e, the Vedas) (only) in order to safeguard^" the stability of 


?* Kādambarī is liquor made from the flowers of the Kadamba tree. Sidhu is liquor made from 
molasses. 

? For expression matādi cf. above 15/156cd-157ab, and the analogous matašāstras 4/262cd. One 
could also translate ‘in the teachings of the Essence of the Trika and so on’. Gnoli identifies 
‘Mata’ here with the SYM. But it is much more likely to be the Picumata (i.e. Brahmayāmala), as 
the ritually orientated SYM would never be placed above Kula and Krama. Nonetheless, the 
powerful quality of wine was also recognised in the SYM, which states that wine should not be 
despised (6/45cd). Jayaratha's unattributed citation does not solve the problem, but does perhaps 
indicate the fact that the context here is Kaula and Bhairava / Tāntrika. (Tórzsók 1999: 224). 

* The word madhu in its most common sense means ‘honey’, But it can also denote the spiritous 
liquor produced by it fermentation. Significantly, MS Th reads madya- — ‘wine’ — for madhu-. 

*! Emend, as Sanderson recommends, racayitum to raksayitum, in accord with parallel passages 
above at 4/244ab and ad 4/251ab. 
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society. (This is clear from the fact that) in certain cases there itself (in 
these same scriptures), that (same thing) is said to be pure.” (170cd-171ab) 


Surely (one may ask), ‘(it is only) in order to safeguard”” society, 
that wine and the like is said to be impure’, (but it is not so) in actual fact. 
How is that? With this doubt in mind, he says that ‘(this is clear from the fact 
that) there in certain cases that (same thing) is said to be pure’. (This is so) 
‘in certain cases’, (such as) the Sautramani (sacrifice, in which rice beer (surā) 
is offered). 


Impure Offerings Also Made in the Vedic Sacrifice 


Ware] werd arava: 11 262 |i 
aasar wxd gramm | 

4 wer a fa uns owdeésqqgesp 11 292 |d 
Quefateaa surge: | 


paricagavye pavitratvam somacarņanapātrayoh || 171 || 
vidhiš càvabhrthasnanam haste krsnavisanita | 

na patnyā ca vinā yāgah sarvadaivatatulyatà || 172 |l 
surāhutir brahmasatre vapāntrahrdayāhutih | 


The purity of the five products of a cow,” the rites for the 
pressing (carņana) of the soma and the jar where it is collected,” the 
concluding ritual ablution (avabhrthasnana)," the horns of a black 
antelope are held (in the sacrificer’s) hand,” (the fact that) without (the 
presence of the sacrificer's) wife, (there could be) no sacrifice,” the 
equality of all the deities,” the offering of rice beer (surā)”' to the fire in 


?*? See above, 4/245cd-246ab and note. 

?53 Emend racayiturh to raksayitum. 

> In these verses, Abhinavagupta lists a series of examples where general rules in the Vedic texts 
($ruti) are transgressed in specific circumstances for specific purposes. 

*5 Milk, butter milk, butter, urine and dung. Urine and dung are normally considered to be 
impure, but not when they are those of a cow. 

?* Emending the unattested carņana to carvana, Sanderson suggests: ‘there is the rule of the two 
cups in consuming Soma.' The translation follows Jayaratha. Assuming the emendation is correct, 
this may be a reference to sharing of the cups between two priests. Normally more than one 
person drinking from the same cup is considered to be impure if the lips touch the vessel. See 
Baudhāyanašrautasūtra 7/14. 

?* Part of the concluding rites of a Vedic Yajūa is a ritual bath in which the sacrificer (yajamana) 
and his wife bathe each other, and are (probably) exposed from the waist up. See ibid. 8/120. 

** The sacrificer (yajamdna) is not allowed to scratch himself during the Soma sacrifice, to avoid 
impurity. So he is given the horn of a black antelope to do that. See photos from Staal's Agni 
(1984) of the yajamāna and his antelope horn. 

?*? Cf, above, TAv 1/13. 

?? Mimarhsakas maintain that all the Vedic deities are basically equivalent. They are all on the 
same level. 

?! cf. above, 4/246. 
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the Brahmasattra," the offerings to the sacrificial fire of the omentum 
(vapā), entrails, and the heart (of the sacrificial victim). (171cd-173ab) 


‘Carnana’ means ‘pressing out’ (abhisava).”” It is enjoined upon (the 
sacrificer) that he should make use of ‘the horns of a black antelope’ to 
scratch (himself) etc. ‘The equality of all the deities’ — the deities of the 
followers of the Veda are (all) made of (sacred) speech. It is not heard (in the 
Vedas) that there is a difference there (between them). As Sruti (declares): 


‘He scratches (himself) with the horn of a black antelope. The wife (of 
the sacrificer) should be accepted (adhiyatam) as delighting (āvār) the sacrificer. 
He sacrifices (to the fire) having taken rice beer. He offers a Brahmin to the 
Brahman. They make the offering of the morning pressing (of the Soma) with 
omentum. He strikes (avadyati) at the tip of the heart.” 


Surely (one may ask), how can this (practice), which is (only) 
appropriate for a nondual system (advayanaya), be such in the scriptures of the 
fettered, that are confined to the plane of Maya? With this doubt in mind, he 
says: 


maa mAg wee WefSMI 1! 263 di 
ARAMA | 


pāšavesv api šāstresu tad adarši mahešinā || 173 || 
ghorāndhyahaimananišāmadhyagāciradīptivat | 


The Great Lord?” has revealed (this practice) even in the scriptures 
of the fettered, like a flash of light in the midst of a winter’s (haimana)** 
night of dreadful, blinding darkness. (173cd-174ab) 


Surely (one may ask), the scriptures of the fettered teach that there is a 
division between purity and impurity, whereas here (according to these Saiva 
scriptures), there is no division between them; which of these two ordinances 
(kalpa) should one apply? With this doubt in mind, he says: 


?? The Brahmasattra is a rite of devotion. It is meant to represent the cosmogonic sacrifice of the 
primordial man, and so literally means ‘the sacrifice of Brahma’, The Brahman here is the power 
of the Veda. This rite exalts and praises its power. The texts appear to refer to the actual sacrifice 
of a Brahmin. Here Abhinava is giving one of several possible examples of human sacrifice. 
Whether this was ever actually done or not, is a matter of dispute. Cf. Taittirtyabrahmana 3/4/1. 
»3 Jayaratha offers this explanation of the word carnana, which is not found in the dictionaries. 
Better, perhaps, to emend to carvana. 

24 SB 3/2/1. 

?5 Note that, according to the Saiva point of view, the Vedas are uttered by Siva. They are not 
self-existent, as the Vedic tradition maintains. The same Siva reveals both the Tantras and the 
Vedas, that is, ‘the scriptures of the fettered’. Abhinava prefers to refer to Siva as the ‘Supreme 
Lord’ when he reveals the Agamas, and as (the lower form of the) ‘Great Lord’ when he reveals 
the Vedas. 

The winter month of Mārgašīrsa is referred to as haimana. 
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The Inconsistency of the Vedic Texts Concerning Norms of Purity 


wea erc wegrsenfafg AR 11 7x odd 
dis fasce a: Nraniegsa: | 


bhaksyo hamso na bhaksyo ‘sav iti vipratipattisu || 174 Il 
smartisu vijayaty eko yah šivābhedašuddhikah | 


Only one who is purified by Siva's nondual (practice) triumphs 
over the (many) Vedic texts, which (frequently) disagree with one another, 
as happens (for example, where it is said in some places that) wild goose 
(harhsa) can be eaten (and in others that) it cannot be eaten. (174cd-175ab) 


(Wild goose) ‘can be eaten’, as the Vedas (sruti) (declare, where it 
says): ‘the wild goose, the bear, and a bull's teeth — these belong to Indra.” (It 
is said in) smrti, in the section concerning what should not be eaten, (that wild 
goose) ‘cannot be eaten’, (where we read): ‘the sparrow, frog, wild goose, 
ruddy goose (cakravāk), and a village dog (should not be eaten).””** The Vedas 
($ruti) '(£requently) disagree’ (about this). 

He (now) gives the reason for (such a nondualist practitioner’s) triumph 
(over the Vedas): 


HAAATAMAMTSATCA wm 11 294 gi 
Tit safe aaa: | 


ajūatvavedādaršitvarāgadvesādayo hy ami M 175 I 
munīnārh vacasi svasmin pramanyonmilanaksamah | 


(There are numerous defects that) are capable of uprooting the 
validity of the (Vedic) sages” own declarations; amongst them are (their) 
ignorance (of the Vedas), the fact that they have not seen (relevant 
passages) in the Veda, (as well as their biased) attachment and aversion. 
(175cd-176ab) 


Surely (one may ask), of what are these (sages) ignorant etc., that it is 
capable of uprooting the validity of even their own words? With this doubt in 
mind, he says: 


27 Taittiriyasarnhità. 

”* Manusmrti 5/12ab. Chapter five of Manusmrti is dedicated to unlawful and forbidden food. 
There we read, for example: *let him avoid all carnivorous birds and those living in villages, and 
one-hoofed animals that are not specially permitted (to be eaten), and the tittibha (Parra Jacana). 
The sparrow, the Plave, the Harhsa, the Brāhmaņī duck, the village cock, the Sarasa crane, the 
Raggudāla, the woodpecker, the parrot, and the starling ...” 5/1 1-12. 
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desft weed qumufüequeyad 11 ve od 


vede ‘pi yad abhaksyam tad bhaksyam ity upadisyate || 176 Il 


Even in the Veda (itself), what is taught (in one place) should not be 
eaten is (said in another) to be edible. (176cd) 


The wild goose and the like, (the eating of which), in accord with the 
aforestated view, is prohibited in the smrti etc., is declared ‘even in the Veda 
(itself)’ to be edible. Thus, the lack of authority of the words of these (Vedic 
sages) is because they have not seen (the relevant passages) in the Veda, their 
ignorance of it and what follows on from that, namely, attachment (to biased 
views) and the rest. 

Surely (the opponent may rejoin that), even so, one may consider that 
the edibility or otherwise (of anything) are two aggregated (possible) options. 
With this doubt in mind, he says: 


4 faftisfrtereretanearerey | 


na vidhipratisedhakhyadharmayor ekam āspadam | 


(One may argue that) these two duties, called (respectively) 
prohibition and injunction, do not have the same locus (of application). 
(177ab) 


Now, in such cases as the Horse Sacrifice (asvamedha), the king, for 
example, may eat that (horse); otherwise (in other circumstances), it is said that 
(horsemeat) should not be eaten. Thus, in a situation in which the sphere (of 
application of the rule) (visaya) differs, the division between purity and impurity 
is not thereby rendered defective. Accordingly, he says (in response to this 
objection): 


AY TAT Tee Tel da AM Wd: | eve || 
ud faraterat AeA fa: | 


atha tatra na tad bhaksyam tadā tena tathā tatah || 177 Il 
evam visayabhedān no šivokter bādhikā šrutih | 


Now there (in that case, one may moreover point out that Vedic 
injunctions are not universal). Something should (only) not be eaten there 
(on a particular occasion) by some particular person, (but) is so for some 
reason. (But then, I would reply) that, according to this way (of thinking), 
the Veda (Sruti) does not (and cannot) invalidate Siva’s words, because 
their spheres (of application) (visaya) differ. (177cd-178ab) 


‘There’, in any other circumstance apart from the Horse Sacrifice 
(horsemeat should not be eaten). *(But) is so’, that is, edible, ‘for some reason’, 
that is, the Veda. 
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Surely, (the opponent may continue saying that,) let the Veda not 
invalidate Siva’s words when (their) sphere of application differ, (but) when the 
sphere (of application) is the same, what prevents (the Veda) from invalidating 
(them)? With this doubt in mind, he says: 


EEIEIE RGGI ICCI EIRE galak Ica 11 29d II 
aaa gaa mAT | 


kvacid visayatulyatvād bādhyabādhakatā yadi | 178 Il 
tadbādhyā šrutir eveti prāg evaitan nirūpitam | 


If (two injunctions) contradict one another, because they (apply) in 
some circumstance to the same sphere (of operation) (visaya), it is (always) 
the Vedic scripture that is invalidated. This has already been explained 
before. (178cd-179ab) 


(This has already been explained) ‘before’, in Chapter Four. As was 
said there: 


‘If (one objects that the injunctions of the Saiva scriptures) are rendered 
invalid by those of the Vedas, then (we reply by asking,) why should the 
contrary also not be the case? If you were to correctly understand the nature of 
invalidation (bādha), (you would see that) it is to be applied in a particular case 
as an exception (apavāda) (to a general rule, while the latter continues to be 
enjoined) in the common (universally) applied injunctions. Thus, what is meant 
here is that, while (rules governing) purity and impurity are generally prescribed 
(for everyone), they are invalidated (in the special case) of an individual who 
has awakened to the (true nature) of reality (tattva).’?” 


Worship of the Abode of Sacrifice and the Directions 


The Worship Outside the Abode of the Sacrifice (bahirarca) 


ūsu (N Igo Il 


prakrtam brūmahe krtvā nyasam dehārghapātrayoh | 179 |l 
sāmānyam arghapātrāmbhoviprudbhih proksya cākhilam | 
yagopakaranam pašcād bahyayagam samācaret || 180 || 


(Now) we will (continue to) expound the main subject (at hand). 
One should perform the outer sacrifice after having performed the 


2 Above, 4/230-232ab. 
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common deposition™ onto the body and the sacrificial vessel and sprinkled 
all the instruments (upakarana) of the sacrifice with the water contained in 
the sacrificial vessel. (179cd-180) 


‘The main subject (at hand)’ is (the description of) the outer sacrifice 
etc. begun (previously). (He refers here to the) ‘the common’ (deposition), 
because the particular one will be explained later. "The outer sacrifice’ (is 
discussed here as) enunciated in the initial enunciation, (where it says) ‘and the 
outer (one)’.*”! 


He (now) talks about that. 


megse u ur Poms a a yea | 
PRIMA AT: AIT AAT 11222 |i 
Aria ws: | 

Tara aT gremfemfasmfēemm: £29 d 
ATĪ aa gem maA AZ: | 


prabhāmaņdalake khe và suliptāyār ca và bhuvi | 
trišūlārkavrsān diksthā mātarah ksetrapam yajet | 181 Il 
yoginīš ca prthan mantrair ornnamonāmayojitaih | 
ekoccāreņa và bāhyaparivāreti Sabditah \\ 182 ll 
tāro nàma caturthyantam namaš cety arcane manuh |? 

(First of all,) one should sacrifice to the Trident, the Sun, (Siva’s) 
Bull, the Mothers who reside in the directions, to the guardian of the site, 
and the Yoginis, with separate Mantras (for each one), consisting of the 
syllable OM, the word ‘salutation’ (namah), and the name (of the being 
addressed).”” (This should be done) in the circle of light, in the sky, or on a 
well-smeared (piece) of ground. Or else, (in the brief form of initiation, the 
Mantras are replaced) by a single utterance (of a Mantra) in which (all 
these beings are) addressed (collectively), with the words ‘outer entourage’ 
(bāhyaparivāra). The Mantra (used) for worship (arcana) consists of the 
syllable OM (tara), the name in the dative, and the word ‘salutation’ 
(namah).™ (181-183ab) 


"The circle of light’ is the abode (of the sacrifice) etc. (ayatanádi). ^ 
‘The sky’ is one’s own body etc. The ‘(piece) of ground’ is the altar etc. 


" See above, 15/115cd-145. 

%1 See above, 1/303d. 

*? Abhinava quotes TA 15/182cd-183ab in his TSā p. 136. 

** OM TRISÜLAYA NAMAH etc. 

W% OM BAHYAPARIVARAYA NAMAH. Abhinava himself supplies this Mantra in TSà 
p. 136-137. 

"5 It is unclear what ‘the circle of light’ (prabhàmandala) is. Jayaratha's explanation appears to 
be somewhat dubious. 
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(sthandiladi)“” ‘A single utterance (of a Mantra)’ is (all that is required) in 
the brief rite of initiation etc. 

Next, concluding (the description of) the outer sacrifice, (he goes on) to 
describe (the worship of) the door, which was enunciated after that.” 


The Worship of the Door (dvārārcana) 


ua alt: sara Ek wea Wqsep 0263 |! 
aRar a ou cet faftecat | 
TOTO! SRM zu AA Ta: YA: di ecw 


ae anita Risda aN | 


FAIA FIAT FAT WD 11 Vc |di 

wis TĀS ere frr | 

AIO STR eae SRM: 1228 |i 
IRE THE | 

ST U Wen TAHT 11 ac 
Tara: Asf ANNA: | 

T Yaar dnas: ILL | 
STORM: | 

ba aina IEPAMIT 
UHI ST Hae ga SA | 


evam bahih pūjayitvā dvārarh proksya prapüjayet || 183 Il 
triširahšāsanādau ca sa drsto vidhir ucyate | 
ganesalaksmyau dvārordhve dakse vāme tayoh punah || 184 II 
madhye vagisvarim dindimahodarayugam tathā | 

kramāt svadaksavamastham tathaitena kramena ca || 185 I 
ekaikam pūjayet samyan nandikālau trimārgagām | 

kālindīrh chāgamesāsyau svadaksād dvāhsthašākhayoh || 186 Il 
adho dehalyanantešādhārašaktīs ca pūjayet | 

dvāramadhye sarasvatyā mahāstrarh pūjayed ami || 187 Il 
padmādhāragatāh sarve ‘py uditā vighnanasakah | 

pūjane pürvavan mantro dipakadvayakalpitah M 188 ll 
arghapuspasamālambhadhūpanaivedyavandanaih | 

pūjār kuryād ihārghaš cāpy uttamadravyayojitah | 189 |l 
ekoccarena và kuryād dváhsthadaivatapüjanam | 


** In Vedic sacrifices the word sthandila denotes a piece of open ground that is levelled, squared 
and prepared as the area where the sacrifice is performed. In these later sources the sthandila is 
more specifically a small raised platform made of earth as the place where the representation of 
the main deity is installed. Thus, it is the main altar. 

% See above 1/303d. 
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After having worshipped outside in this way, and sprinkled the 
door (with consecrated water), he should worship it. (We will now) talk 
about the procedure (vidhi) (for this), seen in the Trisirahšāsana and 
elsewhere. 


Gaņeša and Laksmī (are worshipped) above the door on the right 
and the left; then, in the between them, Vagisvari (the Goddess of Speech). 
The pair, Dindin and Mahodara, located to one’s right and left, respectively 
(are worshipped next). In the same way and in the same order (right, then 
left), one should worship properly one by one, Nandin, Ganga, and 
Chagasya on the posts of the door to the right of the observer and, on the 
left, Mahakala, Yamuna and Mesāsya.'* One should (then) worship 


*Nandin is first worshipped on the right, then Mahākāla on the left of the door. In the same way, 
Ganga (trimārgagā) is on the right and Yamuna (kālindī) is on the left, Chāgāsya is on the right 
and Mesasya is on the left. Ksemaraja (SvTu ad 2/25) observes that the deities that are worshipped 
on the door vary in different Saivite schools. According to the Trisirobhairavatantra, to which 
Abhinava refers here, the deities that should be worshipped on the right of the door (that is, to the 
left of the observer) are Mahākāla, Yamuna, Mahodara and Mesasya, and on the left, Nandin, 
Ganga, Dindin and Chagasya. According to the current of the right, to which the SvT belongs, and 
in which, Ksemaraja tells us, withdrawal is predominant, the deities on the right of the door are 
Mahakala and Yamuna, and, on the left, Nandin and Ganga. According to the current of the left, 
in which emission is predominant, on the right of the door, there are Nandin, Ganga and Mesasya 
and on the left, Mahakala, Yamuna and Chāgāsya. The same in reverse order is found in the 
Siddhānta, with the omission of Mesāsya and Chāgāsya. See SvT 2/25, NT 3/9 and SSP, vol. 1, 
pp. 91 ff., cf. above TĀv ad 4/251cd. 


asamatrraganam laksmim nandigange ca pūjayet | 
mahākālarm tu yamunam dehalim pūjayet tatah | NT 3/9 Il 


bahir dinmatRh, dvārordhve gaņapatilaksmyau, pāršvadvaye nandigange mahākāla-yamune, 
vāme dehalim praņavacaturthī namahšabdayogena pūjayet | asya nayasya sarvasahatvāt 
siddhāntadršā nandigange daksiņe pūjye, mahākālayamune vāme | vāmasrotasyevari 
mesāsyacchāgāsyau tu adhikau daksinavamayoh | bhairavasrotasi sarhhārapradhānatvād daksine 
mahākālayamune vāme nandigange | sadardhe tu dindimahodarau adhikau \\ 9 ll 


‘One should worship the group of Mothers of the directions, Laksmī, Nandi and Ganga, 
Mahākāla and Yamuna. One should then worship the threshold. (NT 3/9) 


The Mothers of the directions are outside. Ganapati and Laksmi are above the door, on 
the two sides are Nandi and Ganga and Mahākāla and Yamunā on the left. Worship (the deities 
of) the threshold with OM, (their names in) the dative, and by adding the word ‘namah’. As this 
teaching is acceptable to all, according to the Siddhānta's view, Nandi and Ganga should be 
worshipped on the right and Mahākāla and Yamuna on the left. Similarly, according to (the 
Tantras of) the current of the left, Mesāsya and Chāgāsya are extra on the right and left 
(respectively). As the Bhairava current (of scripture) predominantly (teaches) withdrawal, 
Mahākāla and Yamuna are on the right, while Nandi and Ganga are on the left. In the Trika 
(sadardha) (Tantras) Dindi and Mahodara are extra. 


dvārādhyaksās tato bahye karyah svāmnāyadaršanāt | NT 18/57a 


kāryā ullekhyah pitjyas ca | svāmnāyadaršanād iti siddhāntasthityā dvārasya daksine nandigange, 
vame mahākālayamune, bhairavadrši tu etad eva viparyayāt, vāmasrotasi tu pragvad 
nandigangādi dindimahodarasahitam, trikanaye bhairavadrgvad mesānana-cchāgānanau tv 
adhikau, ity ādyanusartavyam | ete ca lokapālās trāntā (> tantra-) devatā višesāh || 
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Anantešvara and the power that sustains everything (ādhārašakti) below on 
the threshold (of the door) and (Gaņeša), the Great Weapon, along with 
Sarasvatī, in the middle of the door. All these (deities) are (seated) on 
lotuses as their foundations and, active, destroy obstacles. 


The Mantra used to worship (these deities) is formed, as before, 
with two illuminators (dīpaka) (i.e., two OMs). One should worship with the 
sacrificial liquid (argha), flowers, unguents, incense, food offerings, and 
hymns of praise (vandana). Here (in this case), the sacrificial liquid (argha) 
is mixed with the most excellent sacrificial substances (such as wine). Or 
else the deities of the door may also be worshipped (collectively) by a single 
utterance (of Mantra). (183cd-190ab) 


"The procedure (vidhi)’ is the worship of the door. He talks about that 
(saying) 


*Gane$a . . .' etc. That is said there (in the Trisirobhairavatantra): 


‘Having worshipped Gaņeša on the right on the upper (part of) the door 
and Šrī on the left, and having imagined (sarhcintya) Vāgīšī in the middle, he 
should worship (her).' 


‘(Located to) ‘one’s’ (right and left), that is, in relation to the adept 
(sadhaka). ‘In that order’ means right and (then) left, whereas in relation to the 
door it is the reverse here (in that case). That is said there (in the 
Trisirobhairavatantra): 


‘Then the guardians of the door should be fashioned outside, in accord with the teaching 
of one’s own tradition.” (NT 18/57ab) 


‘(They) should be fashioned’ means that they should be drawn and worshipped ‘in 
accord with the teaching of one’s own tradition’. Thus, according to the Siddhanta, Nandi and 
Ganga are on the right of the door and Mahākāla and Yamuna are on the left. According to the 
view of the Bhairava (Tantras), it is the other way around. In (the Tantras of) the current of the 
left, as before, there is Nandi and Ganga etc. along with Dindi and Mahodara. In the Trikanaya, as 
in the Bhairava (Tantras’) view, Mesānana and Cchaganana are extra. Thus, one should follow 
(the order) of the first one (stated here). These are world protectors and particular Tantric deities.’ 


For the role of  Nandin as Siva’s vehicle, see e.g., Trilocanašiva's 
Somašambhupaddhativyākhyā IFP T 170 27-28 and Jnānaratnāvalī IFP T 231 p. 39. 
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Guardians of the Doors (Dvārapālas) 


Representation of the Trisūlābjamaņdala (MV 9/6-13, TĀ 31/62-85) 
From Sanderson, 1986, p. 171, with additions. 
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"Then (one should worship) at the base (of the door jamb) on the left, 
Nandin, Rudra and the Ganga (Jahnavi) and on the right Mahakala, along with 


(Bhairava) the Fierce One (damstra) and Yamuna.”*” 


‘Below’ means the lower (part of the) threshold.*'® ‘The middle of the 
door’ means the upper (part of the) threshold.*'' (The sacrificial liquid (argha)) 
‘is mixed with the most excellent sacrificial substances’ (such as wine), not 
with the eight auxiliaries. 

‘The single utterance (of Mantra)’ is ‘OM, salutation to all the 
guardians of the door!”*' 


CT THAT 11280 | 
BMT Yaa ACTA | 


rahasyapūjār cet kuryāt tadbāhyaparivārakam || 190 |l 
dvāhsthārhs ca pūjayed antar devāgre kalpanākramāt | 


If one needs to perform the rite secretly, one should worship the 
outer entourage and the deities of the door inwardly before God with the 
imagination (kalpanākramāt). (190cd-191ab) 


*? This verse is also quoted above in TĀv ad 4/251cd, where we are told that it is from the 
Trisirobhairava. Sanderson (1986: 174 n 17) notes that ‘in the ‘exoteric’ Siddhānta, Nandirudra 
and Ganga are worshipped in the right doorpost, and Mahākāla and Yamunā on the left. The Trika 
signals its position within the esoteric Southern Stream (daksinam) of the Bhairava-teachings by 
inverting this order.' 

In the Svacchandatantra we read: 


"Then, once Nandi and Ganga is worshipped to the left of the door, Mahākāla and 
Kālindī (i.e., Yamuna) are worshipped on the right by applying the (prescribed) sequence.’ (SvT 
2/24d-25) 


Ksemarāja . . . "As the right current (of the Bhairava Tantras) is predominantly 
(concerned with) reabsorption, Mahākāla and Yamunā should be worshipped on the right of the 
door and Nandi and Ganga on the left. The teachers (declare that) because this teaching is the 
essentially the unfolding of the Sakti (Tantras), one should worship with the left hand, beginning 
from the left of the door of one one’s secret shrine and the like. And it is this sequence (in which 
the deities are worshipped) that one sees in the current (of the teachings of the) venerable 
Trisirobhairava. lt is only there that it is taught that Dindi and Mahodara etc. should be 
worshipped on the left and right of the door (respectively). However, on the contrary, in the 
division (of the scriptures of) the left current, which is predominantly (concerned with) emanation, 
faces of Nandi, Gangà and Mesa are on the right of the door, whereas the faces of Mahākāla, 
Yamuna and Cchágala are on the left. This is the sequence. However, in the Siddhāntas, Nandi 
and Ganga is on the right of the door, and Mahākāla and Yamuna on the left. Generally, people 
prefer the Siddhāntas, and so observe the sequence (found in) the Siddhāntas. Thus, one should 
observe here the same sequence taught by the Lord in the Bhairava current, that is beyond the 
daily world. One should not be confused that it is otherwise. Thus, those who, misled by the view 
of the Siddhāntas, reverse (the order) taught by the Lord in relation to the eastern and western 
doors, are themselves inverted (viparyasta) (in their views and mistaken). 
> Read adharodumbare for adharodambare. 

?!! Read ürdhvodumbare for ūrdhvodambare. 
* om sarvadvārapālebhyo namah. According to Abhinava in the TSà (p. 137), the Mantra for the 
brief worship of the deities at the door collectively is orn dvāradevatācakrāya namah. 
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"With the imagination (kalpanākramāt)', not, as is the case with the 
Tantric modality (tantraprakriyā), * directly. 


The Entry (praveša) into the Abode of the Sacrifice? 


amas GA OSTA AAJ |1 282 II 
sasa Prawdise dyHmermq | 
fesso g asfaresredstnfaot: 11292 11 


TARTS AAAS T | 
faerie wf. AA TTT 11233 |! 


ksiptvastrajaptam kusumam jvaladvesmani vighnanut || 191 || 
pravišya šivarašmīddhadršā vešmāvalokayet | 

dišo 'strena ca badhnīyāc chādayed varmaņākhilāh || 192 || 
tatrottarāšābhimukho mumuksus tādršāya vā | 

viset tathā hy aghoragnih pāšān plusyati bandhakān || 193 | 


Once having thrown a flower consecrated with the Weapon (into it) 
and entered the flaming abode (of the deity) (vešman), (with all) obstacles 
(thereby) removed, (the adept) should look at it (intently) with (his) gaze 
blazing with Siva's (radiant) rays." He should secure all the directions 
with the Weapon and envelop them with the Armour."'^ One who aspires to 
liberation, or (is a teacher who acts) for one who is such, should enter there 
facing north. In this way, the fire of Aghora”'” burns the bonds that bind 
(him).** (191cd-193) 


* Note that Jayaratha is telling us that the rite in this case is performed in the Kaula modality. 

?" Note that a temple is not necessarily meant here. It may be just a small private shrine. Indeed, 
this is more likely. Trika rites at least, would not be performed in public. Certainly, they do not 
require temples. Indeed, we know of none. It is well known that Siddhānta rituals have been 
performed in South Indian temples built for that purpose for some centuries However, there is no 
reference to temples of a substantial size, at least in the early Siddhāntas, although free-standing 
temples existed already in the 5" century, and cave temples some centuries before that. The Saiva 
rites were performed in them by Pasupatas or Brahmins, and were largely centred on a Lihgam 
worshipped with Vedic mantras. 

?'5 "Then, having thrown a flower, over which the Weapon has been repeated (three times) thus: 
‘PHAT PHAT PHAT’ and having meditated (dhyātvā) that the obstacles have been removed, 
having entered inside, he should view the abode of the sacrifice all around, (his) gaze blazing with 
the rays of the Supreme Lord.’ TSà p. 137. 

* The malevolent powers are cast out with the gaze and prevented from entering again with the 
mantra of the Armour. The ‘securing of the directions’ (digbandha) is done by projecting the 
Weapon in all the directions, with or without offerings such as flowers and the like. See SSP, vol. 
1, p. 22, note 4. Concerning the Armour and the Weapon, see below, 30/39cd-40ab, 41cd. See 
above 15/56, note 130. 

317 Aghora is the southern face of Sadasiva’s five faces. See below, 15/203cd-204ab. 

318 One who faces north receives the fiery energy of the southern face. See below, 15/231cd- 
232ab. In the Tantrasāra (p. 137-8), Abhinava explains that *there, one who desires liberation 
should face north, so that (his) fetters may be immediately burnt away by the radiant energy 
(tejas) of the Lord Aghora.” 
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‘Once having thrown’ (a flower) with the Gesture of the Arrow 
(nārācamudrā).'” ‘The gaze blazing with Siva’s (radiant) rays’, by taking the 
support (of Siva's) supreme (transcendental) state (paravrtti). (The adept) 
‘should look at it (intently)’ in order to receive qualities (of the deity's abode). 
It is said that ‘he should secure the directions . . . and envelop them’ to block 
the entrance again (once he has entered). (The teacher does this) at the time of 
initiation 'for one who is such”, that is, aspires to liberation. Again, it is 
otherwise for one who desires worldly benefits. Thus, the meaning has been 
established. As is said (in the Mālinīvijayottara): ‘facing east or facing north.’ 

Surely (one may ask), what is a direction (in space) according to this 
doctrine of nondual consciousness such that that there may be a division (of the 
directions) into north and the rest? With this doubt in mind, he says: 


The True Nature of the Quarters (diksvarūpa) 
and their Guardians 


eur 4 fess afacgarratear | 
yeaa fe 4 denn xum AJRA: |149 og 


yady apy asti na (> tu) din nàma kācit pūrvāparādikā (> kah) | 
pratyayo hi na tasyāh syād ekasyā anupāhiteh || 194 ll 


Even if?? there is (as you say) only a certain (unique) quarter (in 
space), the perception of that as east and west etc. would not occur, 


*9 A similar rite of entry into the place of worship (yāgagrha) is taught in SvT 2/21-29. There, as 
in this rite, a flower is thrown through the door, making the Gesture of the Arrow. According to 
Ksemaraja (SvTu 2/26-27ab), it is done by ‘impelling it with the index, middle finger and thumb’. 
?? MV 8/18a, also quoted below ad 15/230cd-231ab. The context in the MV is indeed entry into 
the edifice where the sacrifice is to take place (vāgasadana). He who seeks salvation (mumuksu) 
faces north, that is, towards the Aghora face of the deity. One who seeks worldly powers and 
benefits (bubhuksu) face east, towards Sadyojata’s face. See also below 15/231cd-232ab. Cf. 
SvTu ad 2/28cd-29. 

321 A directional orientation of the officiant in any rite, and so too therefore of the rite itself, is 
essential. All substantial rituals refer to the directions that the officiant must secure (digbandha) 
by the worship of the guardians of the quarters and the appropriate Mantras. The directions are 
normally ten. The nadir and zenith are two. There are four cardinal directions, normally traced 
beginning with the East, moving round in a clockwise direction through the South, West and 
North, Between the cardinal directions there are four intermediate ones, namely, Southeast, 
Southwest, Northwest and Northeast, making eight altogether. It is important to remember that in 
the Indian way of thinking, the directions are determined in relation to the individual who is in the 
centre. The rising and setting of the sun are absolute points of reference. The former takes place in 
front and the latter behind the person in the centre. Accordingly, the East is called parva in 
Sanskrit meaning literally ‘in front’. Analogously, the West is called pascima — ‘behind’, the 
South is daksina — ‘right’ and the North is vāma — ‘left’. Here, in Abhinava's presentation, the 
cardinal directions and the zenith are marked by the five faces of Sadāšiva. 

In the following passage from verse 194 to 232ab, Abhinava teaches how the directions 
are established in relation to a centre within consciousness, where the individual, limited 
consciousness of the perceiver is located. He makes no mention of any scriptural source anywhere 
in his presentation. Thus, at first sight it appears that it is his own conception, but in the 
Tantrasāra he acknowledges his teacher — undoubtably Sambhunatha — as the source of this 
teaching, as he is of numerous others. Here is the passage: "There (with regards to the perception 
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(because) the one (direction) is (in itself) unconditioned (by limiting 
adjuncts that serve as extrinsic relational parameters).* (194) 


After (describing the rite of) entry, (the next topic, namely) the nature of 
the guarters (of space), begins with this (verse). Surely, Kaņāda has said that: *A 
direction (in space) exists that can be inferred from the perception of ‘east’ and 
the rest (of the directions) as differing from the perception of just a tree and the 
like (with no specific spatial orientation). Moreover, that (direction) is one 
(and the same), because the perception of that (as a direction in space) is 
everywhere the same. Surely (one may ask), if that is so, how is it that one 
(direction), which is unconditioned by its very nature, can be divided into east 
and west etc.? Thus, he says: (perception of that as) *east and west etc.' 


Now agreed (for argument's sake) that there is some such limiting 
adjunct that is said to function in everyday life as (the directions) east and the 
rest. (However,) that would be some other (separate) entity called a limiting 
adjunct. It would not be (as you maintain, something) called a direction that 
could be experienced as the locus of the perception of east and the rest (of the 
directions). Accordingly, he says: 


of the directions), it is said that the Supreme Lord's freedom, by which the iconic forms (mūrti) 
(of the five faces of Sadāšiva) are made manifest, is directionality (itself) (diktva). There, the light 
of consciousness itself is the centre, because the other (directional) divisions proceed from that. 
The zenith (ürdhva) is the region the Light appropriates as its own. The nadir (below) is what is 
not such (i.e. the Light). The East faces the shining (of the Light), other (and opposite to that) is 
the West, because the Light is in front (of the eastern direction, whereas it is behind in relation to 
the western one). Next comes the South, which is the place of ascent into the flux of that Light, 
because it is in consonance (with it and agreeable to it). (The direction) that faces in front of it, 
because it is the object of illumination, is the north. These are the four directions. 

The Lord (bhagavat) is there in the centre. Above is His face as Isana. Below is the face 
of the netherworlds. In the four directions beginning with the east are (located) the ones called the 
venerable Tatpurusa, Aghora, Sadyojāta and Vāmadeva. In the middle between the four directions 
there are four (more). In this way, the glorious power of consciousness makes the division of the 
directions, made by (these) iconic forms (mūrti), manifest. Thus, direction is not another 
(independent) reality principle (tattva). Just as when one wishes to cross over one's own shadow 
(and every time one attempts to do so) it repeatedly remains in front, in the same way, (each 
direction) gravitates towards the centre, (where) the Supreme Lord (is located). It said that the 
state of being in the centre is the presiding condition (that governs) all (the directions, as they are 
invariably set in relation to it). Thus, just as the Lord divides up the directions in this way, so too 
does the sun, and that is the Supreme Goddess, who is said here and there (in the scriptures) to be 
(the Lord's illuminating) power of knowledge (jūānasakti). 

The eastern (quarter) (pūrvā) is where the first (pūrva) manifestation (of the Light 
occurs). Wherever that takes place, (the East) is there accordingly. (This is) because, although 
(each direction) depends on (and is set in relation) to oneself, the direction that faces towards 
oneself is (always) in front (that is, east). This is the discussion (carcā) concerning the directions, 
according to Abhinavagupta's venerable teacher (Sambhunatha).’ TSā p. 138-139 
*? Gnoli suggests three corrections — tu should replace na in the first quarter and pūrvāparādikah 
for pūrvāparādikā in the second. Also, pūrvatāvista for pūrvatādista of 195a. 

?* Abhinava is referring to the followers of the Vaisesika, who maintain that ‘direction’ (dik) is 
like time, a single substance and that the division into east and the other directions is due to 
limiting adjuncts (upādhi). Concerning this matter in general see VP kanda 3, Diksamuddeša, and 
Iyer 1969: 274-282. 

34 Vaisesikasütra 2/2/10. 
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safe: qearen sft dega RM | 


upādhih pūrvatādista (>-vista) iti cet tatkrtam dišā | 


If (you) maintain that a limiting adjunct (upādhi) is said to be the 
eastern and other (directions), (then that would) eliminate (the need for the 
existence of the one) direction (in space you say exists). (195ab) 


If (you maintain) that nonetheless that (must) exist in order that the 
(daily common) function (vyavahāra) (of the directions in space, namely) east 
and the rest, which we (both) agree (exists), may be established, he says that 
(this is) not (so). 


sara g wem afar Her Eq 1284 | 


upādhimātram tu tathā vaicitryāya katham bhavet || 195 I 


(Moreover,) how can just a limiting adjunct serve to give rise to 
diversity (vaicitrya) in this way? (195cd) 


‘In this way’ (means as) a direction (in space), as being in front or 
behind etc. 

Surely (one may point out that) then, (in that case, we have been) 
vanguished by the Buddhists, who refute the existence of time and direction (in 
space) as distinct from the nature of (phenomenal) entities (themselves). Thus, 
he says: 


ATG WCIHRTTUDTT: | 
yikama age: 11226 I 


tasmāt sarhvitprakāšo ‘yam mirtyabhasanabhdagatah | 
pürvàdidigvibhagakhyavaicitryollekhadurmadah || 196 |l 


Therefore, (the truth is that) by means of that aspect which 
manifests (physical) form (mürti), (the Lord, who is) this light of 
consciousness, (delights in) the foolish inebriation (durmada) of delineating 
the wonderful diversity called the divisions of the directions into east and 
the rest. (196) 


(He now) describes (them), analysing (them one by one) in the 
descending order, (beginning with) the upper one. 


"T3 TAGAT Ber IT STD | 
Ata ATT TMA: FA: 11 28 II 


325 See above, 4/21cd ff. 
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ferrari Wed adīt d fes: | 


VISS g dvatefa fesaaray | 


yatra yad yat prakāšate sadā svīkaraņe ksamam | 

tad evordhvarh prakāšātma sparšāyogyam adhah punah || 197 | 
kificitprakasatà madhyar tato vai diksamudbhavah | 
kificitprakasayogyasya sammukham prasarat purah || 198 | 
paranmukham tu tatpašcād iti digdvayam āgatam | 

prakāšah sammukham vastu grhītvodriktarašmikah || 199 |l 
yatra tisthed daksinam tatprakasasyanukülyatah | 

daksinasya purahsamstham vamam ity upadišyate || 200 |l 
tatprakāšitameyendusparšasaumyam tad eva hi | 


The upper (direction) is the light (of consciousness itself). It is that 
which is always capable of assimilating into itself whatever manifests 
there (within it). On the contrary, that which is not fit to make contact 
with the Light is below. 

The centre (which is the location of the perceiver) is the state of the 
partial luminosity (of contracted subjective consciousness). Indeed, it is 
from this (and in relation to which) the directions arise. 

The flowing towards (the perceiver in the centre) (sarmmukha) (of 
objectivity,) which is fit (to shine with) the partial light (of consciousness,) is 
(the east, which is) in front (of it). (Whereas) that which faces the other way 
(away from the perceiver in the centre) is (the west, which is) behind. Two 
directions come about in this way.” 

When the light, its rays intensified, has taken possession of what is 
in front of it, the place where (that) abides is the right, by virtue of its 
(natural) affinity with the Light." That which is in front of the right is 


?* Read prakāšate for prakāšena and yatra for tatra. 

*7 ‘Above’ and ‘below’ are the zenith and nadir. ‘In front” and ‘behind’ are east and west. ‘Right’ 
and ‘left’ are the south and the north. 

?* Gnoli: That which is facing in front of this centre and receives, as befits its nature, the partial 
light that comes from it, is the front, whereas that which faces the other way (i.e., does not face 
the centre), is the back. In this way, there are two directions. 

?? The word daksina means ‘south’, ‘right’ or ‘propitious’. Accordingly, Abhinava understands 
the propitious southern quarter to have an affinity with the Light. 


TANTRĀLOKA 123 


(then) called the left, which is pleasing by (its) contact with the Moon of 
objectivity that has been illumined by that (Light). (197-201ab) 


Here (according to us), the Supreme Lord, whose body is the supreme 
(transcendental) Light (of consciousness), penetrates the supreme (transcendent) 
and lower (immanent) levels (as well as) both (together), in accord with the 
principle (taught in the Sivadrsti, where we read): 


“When (Siva) abides, absorbed in the experience of just the bliss of 
(His) consciousness, (His) will is as (as extensive as that is,) and such is (His) 
knowledge and such (also) is (His) action. ^? 

Above:) The universe present in the supreme aspect consists solely of 
the Light (of consciousness), and so its condition is that of being above. 

Below:) In the lower (immanent) aspect, it is (pure objectivity, which is) 
not fit to make contact with the Light (of consciousness), and so its condition is 
that of being below. 

Centre:) In that aspect which is both (together), due to its contact in 
some way with (both) the light (of consciousness) and its absence, it is the 


ABOVE 
Light of the Supreme Perceiver 
EAST 


Faces towards limited perceiver and receives Light 


NORTH CENTRE SOUTH 
Left, aversion Limited Perceiver In front, affinity 
Moon of Objectivity 
WEST 


Faces away from the limited perceiver 


BELOW 
Darkness: Not fit to make contact with the Light 


* §Dr 1/3. Somānanda is referring here to Siva’s supreme (para), transcendent state described in 
the verse that follows: 


"Then by virtue of the state of the unity (sāmarasya) of (these) three subtle powers, He 
is undivided and supreme as the bliss which is consciousness.” 
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centre, as that which is the intermediate space (in the middle) of the directions, 
from which the directions arise.**! 

East:) There (in that case), the universe (of objectivity) which manifests 
‘in front” (of the perceiver), by virtue of its intent (aunmukhya) on the limited 
light (of subjectivity), is said to be the east (prācī), because it is inclined with 
reverence (aficati) towards that which is foremost (pramukha) (i.e., the 
perceiver), who is in front. 

West:) (Objectivity,) which is as if turned away (from the perceiver in 
the centre) and so is ‘aversely inclined’ (parāūīcati), because of (its) contact with 
the limited absence of the light (of subjectivity), is (the west, which is the 
direction) ‘behind’ (the perceiver). Thus, these two directions cannot be denied 
(anapahnavanīya). 

South:) Once that same partial light has pondered (avamršya) on the 
universe (of objectivity) that is touched by its (light), (that place) within itself, 
made of its own (self-luminous) light that befits its plenitude in which it abides, 
is (said to be) the southern direction, by virtue of its affinity (anugunya) to the 
light (of consciousness).?? 

North:) (Again when,) on the contrary, (the aspect) which is the partial 
absence of the light (of consciousness) is to some degree more intense, it is as if 
directed by it (tadādista), because it is on the same level as the aspect which is 
that kind of light (i.e., shining in the darkness of objectivity). It is called ‘the 
left’ because, being averse to the light (of subjective consciousness), it is 
contrary (vamana) (to it), as that which is nourished by contact with lunar 
(objectivity), because (here) the object predominates.** 

Surely (one may ask), by association in this way with upper and lower, 
and because of the division of the centre on the plane of supreme Siva, 
appropriately in accord with that, there are the subsequent (four) directions. 
Thus, there should be only six directions (not ten, as they are normally reckoned 
to be). With this doubt in mind, he says: 


VATA SEAT Ta: 11 20% odi 
Adama fevnernaefüftsqr: | 


evam āšācatuske ‘smin madhyavišrāntiyogatah || 201 Il 
catuskam anyat tenāstau disas tattadadhisthitah | 


*! The centre is the location of the officiant of the rite. He embodies the contracted state of 
consciousness, which in its subjective aspect is its light, and in its objective aspect, as the 
psychophysical organism, its apparent absence. It is from this centre and in relation to it that the 
directions arise. 

*? There is a play on words here. The word daksina may mean ‘right’ or ‘southern’ as well as 
‘compliant’. Similarly, the word vàma may mean ‘left’ or ‘northern’ as well as ‘contrary’. 

%3 The word vamana means both ‘left’ and contrary. The ‘right’ is in consonance with light, that 
is, as more propense to the luminosity of its subjectivity. The ‘left’ is, on the contrary, facing 
away in the other direction, more propense to the darkness of objectivity, rather than the 
luminosity of the subject. Both are in between the strongly illuminated ‘east’, which is in front, 
and the heavily shrouded ‘west’, which is behind. So, the south is ‘somewhat’ illumined and the 
north is ‘somewhat’ darkened. 


TANTRĀLOKA 125 


Another set of four (directions is distributed) within these four in 
the same way, by association with (and in relation to) the repose in the 
centre. Thus, there are eight directions, regulated (adhisthita) by each of 
these (corresponding relationships with aspects of the Light of 
consciousness). (201cd-202ab) 


‘Another set of four (directions)’ are (the intermediate quarters, 
namely) southeast, southwest, northwest and northeast. (The eight directions 
are) ‘regulated by each of these (corresponding relations with aspects of the 
Light of consciousness)’. The meaning is that (each intermediate direction is) 
‘regulated’ (in the same way as the primary ones), by the corresponding aspect 
of light and its absence, (according to whether) it is intensified or otherwise, and 
(whether) it is facing towards or away (from the centre), and they are 
contemplated within themselves as essentially repose (within the light of 
consciousness). 


Ue eme way RA || 202 II 
Riam: feral GT mAN p gdregā | 


evam prakāšamātre ‘smin varade parame Sive || 202 || 
digvibhagah sthito loke Sastre ‘pi ca tathocyate | 


This is how the division of the directions is present within this, the 
pure Light (of consciousness) (prakāšamātra), that is, Siva, the supreme 
benefactor. (Now) we will now expound how it is according to the 
scriptures and in the world. (202cd-203ab) 


This is how this division of the directions is present within this, the 
Supreme Lord, who is intent on gracing others, and whose sole nature is the 
light (of consciousness), that is, as consisting of his own nature, in accord with 
the reasoning stated for example (in the following verse in the 
I§varapratyabhijnia): 


‘(The mass of) existing things rests in the Self of the Lord, (and thus) 
manifests. If they were not to do so, the act of reflective awareness, which is the 
will (icchāmarša), would not take place.’*™* 


(Now,) this being so, ‘we will now expound how it is according to the 
scriptures and in the world’. The meaning is that (we will explain) in this way 
up to the end (of this section)? (how the division of the directions) manifests 
thus as fit to be called by words such as ‘upper’ and the rest. 


** TP 1/5/10. Also quoted in TĀv ad 3/247cd-248ab, 8/(362-364ab) (361cd-363), 9/8ab, and 
10/300cd-301 ab. 

"5 Verses 203cd-211 deal with the division of the directions according to the scriptures, and 
verses 212-232ab in the world. 
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(Now) there (in that context), he explains the division of the directions 
(as it is) according to the scriptures. 


The Five Brahmās Distributed in the Directions 


waa: aAa T: ! 203 II 
dradnemrergdistinitedt few: | 


kramāt sadāšivādhīšah paficamantratanur yatah || 203 II 
īsanraghoravāmākhyasadyo ‘dhobhedato disah | 


In due order (after the principles, Siva and Sakti), Sadāšiva is the 
lord. His body consists of the Mantras of the five (Brahmās). This is 
because the directions are derived from the division (of these Five 
Brahmās), called I$ana, Tatpurusa,"* Aghora, Vāmadeva, and Sadyojata,*” 
(along with the) lower (face).*** (203cd-204ab) 


* The text reads isanraghora- i.e. ī'sa + nr. + aghora-. Nr — ‘man’ — stands for Tatpurusa, which 
literally means ‘That Man’. 

*? The Five Brahmās are the five faces of Sadāšiva. See above, notes 1,31 and 3,687. They 
constitute an important set of Saiva Mantras that have their roots in Pasupata Šaivism, in which 
the deity is worshipped with the five Vedic Mantras of these five forms of Rudra. The five 
Brahmas are taught in the Taittiriyaranyaka prapāthaka 10, anuvākas 43-47. These five are the 
root mantras of the Pasupatas that are found, one by one consecutively, as the conclusion of the 
five chapters of the Pasupatasiitra. Concerning them, see the Rauravāgama, p. 24. Abhinava 
considers them to be a set of basic common Saiva Mantras (see below, 22/20). They are as 
follows: 

The Western Face — Sadyojata: 


sadyojātarh prapadyāmi sadyojātāya vai namo namah | bhave bhave nātibhave bhavasva mam | 
bhavodbhavaya namah | 


The Northern Face — Vamdeva: 
vamadevaya namo jyesthāya namaš Sresthaya namo rudrāya namah kālāyja namah 
kalavikaranaya namo balavikaraņāya namo balāya namo balapramathanāya namas 
sarvabhūtadamanāya namo manonmanāya namah | 


The Southern Face — Aghora 


aghorebhyo 'tha ghorebhyo ghoraghoratarebhyah | sarvebhyas sarvasarvebhyo namaste astu 
rudrarüpebhyah || 


The Eastern Face — Tatpurusa 
tatpurusaya vidmahe mahādevāya dhimahi | tanno rudrah pracodayāt || 
The Upper Face - Isàna 


isanas sarvavidyānām isvaras sarvabhūtānār brahmādhipatir brahmano ‘dhipatir brahmā sivo 
me astu sadāšivom || 
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He (now) analyses that. 


Šu std Teas gad Fae Aq 11 ov d 
Feat «formas! ara ATA Virga: | 
megaa Fea: VĒ wT I 204 |di 
WMATA TTT fra: | 


īša ūrdhvarh prakāšatvāt pūrvam vaktram prasāri yat || 204 II 
puruso daksiņācaņdo vāmā vāmas tu saumyakaļ | 
parànmukhatayà sadyah pašcimā paribhāsyate || 205 Il 
pātālavaktram adharam aprakāšatayā sthiteh | 


Isana is the zenith, as (He is) the Light (of consciousness). 
Tatpurusa is the face that spreads forth in front (pūrva, and so is the east — 
pürva). Aghora (acanda) is the southern (direction). Vàmadeva, who is (cool 
and) pleasing (saumyaka), is the northern (vāmā) (quarter). As Sadyojāta 
faces away (from the Light or is on the other side of it), he is said to be the 
western (quarter) (pašcimā) (which is behind — pašcimā). As the face of the 
netherworlds (pātālavaktra) abides without light, it is the nadir. (204cd- 
206ab) 


‘As’, that is, because the sole nature of Isa is the light (of 
consciousness), he is said to be the upper direction. Tatpurusa is the east 
(pūrva), because he spreads forth towards the light (of consciousness) (which is 
in front — pūrva — of him). Aghora is the south (daksiņā), because he is 
favourable to (and in accord with) (anukūla) the intensity of the light (of 
consciousness) that has flowed forth. Vāmadeva is contrary to that and so is the 
left (vāmā), that is, the northern (direction), which predominantly (consists of 
the) contact with the moon of the object. Sadyojàta is the western (direction) 
(pašcimā), because he is turned away from the light (of consciousness and so is 
behind it — pascima). Again, (the face of the netherworlds) is the Picu's Face 


A large number of correspondences are attributed to these five. The following are listed 
by Hanneder (1998: 17): 

The five causal deities (kāraņadevatā) are enumerated in SvT 11/37-38. In his 
commentary, Ksemaraja correlates them to the Five Forces (kala). SvT 11/40cd-41 correlates 
them to the Five Brahmās, and verse 42, the four horizontal faces with the four Vedas. 

338 See below, note 15,339 to the following verses. 
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(picuvaktra) which, because it is unfit to make contact with the light (of 
consciousness), is the nadir (adharā).*” 

Surely (one may ask), the division of the faces (of Sadāšiva) is taught 
here (in the scriptures) as pervading the (five gross) elements. So how is this 
division (of the directions) in six ways (sodhā) (possible)? With this doubt in 
mind, he says: 


BARIEM qaxmqurp fF 11 208 II 
Fert Grad weed | 
TA YEASIN Ya: FEA || 2ow || 


khamarudvahnijalabhūkhāni vaktrāņy amusya hi || 206 |l 
mukhyatvena kham evordhvam prakāšamayam ucyate | 
tad eva mukhyato ‘dhastad aprakāśarı yatah sphutam | 207 | 


These, the faces (of Sadāšiva), are (respectively,) Space, Air, Fire, 
Water and Earth. The zenith is primarily the Space said to be the Light (of 
consciousness). The nadir is (also) primarily that same (Space), as it is 
clearly the absence of light.**' (206cd-207) 


WE] g TIT MA THIS 4 data | 


IATA TATA SKATA | 304 |! 


madhye tu yat prakàsam tan na prakāšyam na cetarat | 
prakāšatvād di$yamànam ato ‘smin dikcatustayam || 208 || 


The Light (of consciousness that shines) in the centre is neither an 
object of illumination nor is it other than (that, precisely because it is) the 
Light (of consciousness). Thus, the group of four directions is perceived*” 
within it. (208) 


Again, (what is) in the centre is not light nor its absence.?? Rather, the 
object of illumination is made the object of the partial light (of the individual 
perceiver). It is for that reason that it is contemplated as divided (bhedena), due 


?? Picuvaktra is the Face of the Yogini called Picu, that literally means ‘cotton’. This is normally 
portrayed as the source of the Kaula teachings and scripture (see Dyczkowski 1988 p. 63 ff. and 
above, 6/193cd-194ab). Thus, one would have thought that Abhinava would have had a positive 
view of this ‘lower face’. One wonders, therefore, if Jayaratha's identification of ‘the face of the 
netherworlds' in this way is as Abhinava would have intended. 

* One could also translate: ‘As it is the main one, Space, which is said to be the Light (of 
consciousness), is the zenith.” 

?' Gnoli translates: "The zenith, which is the Light (of consciousness), is primarily said to be 
Space. That nadir, which is clearly the absence of (that) light, is also primarily Space.” 

?? Emend disyamanam to drsyamanam. Gnoli translates: ‘The Light that shines in the centre is 
neither (just) a vessel of Light, nor does it differ from (its brilliant) luminosity.” Thus, the division 
into four directions is said to rest within it.” 

* It is neither Light nor non-Light. 
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to the variety of (its) limiting adjuncts, such as its flow (forward) towards (the 
centre) and in the other (ways). Thus, the division into the eastern and other 
directions is present here (in the centre). 

He concludes this topic. 


vague zeb AAR: | 


paficamantratanur nātha ittham višvadigīsvarah | 


In this way, the Lord (Sadāšiva), whose body consists of the five 
Mantras, is the governor (isvara) of all the directions. (209ab) 


He transposes the same (equivalences) to the other causal (deities) 
(kāraņa). 


The Other Deities of the Directions 


Tastee zr aae tat fma: | 208 |d! 


tato 'pīšas tathā rudro visnur brahmā tathā sthitah |209 Il 


After this come I$vara and Rudra, and abiding in the same way, 
Visnu and Brahmā.**' (209cd) 


‘In the same way’ means in the (same) sequence (as the faces) of 
Sadāšiva. 

Surely (one may ask, does saying) ‘in the same way” (mean) that 
everything is transposed (in all respects)? No (it is not). Thus, he says: 


FAR TS | 
4 aad at remp uff] ad: d 3o |i 


ūrdhvābhivyaktyayogyatvād visnor dhātuš ca pancamam | 
na vaktram tau bhedamayau srstisthitiprabhū yatah |l 210 Il 


Brahmā and Visnu are not fit to manifest above (in the zenith) and 
so they do not have a fifth face." ^ These two are, respectively, the lords of 
emission and persistence and, as such, are made of duality (bheda). (210) 


4 See below, 24/17cd-20ab. 

345 In this case, the faces are not six, but four, associated, respectively, with ĪSvara (E), Rudra (S), 
Visnu (N), and Brahmā (W). The zenith and nadir are not included. In other words, the directions 
can be understood to be born from the five faces of Sadāšiva, or from just the four causal forces 
below him. Note also that Brahmā's iconic form has four, not five faces. A form of Visnu called 
Vaikuntha is also represented as having four faces. He was particularly popular in Kashmir and 
the western Himalaya, where the great majority of the icons are found. 
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The sense is that (this is so because these two) are primarily based on 
duality, as they are devoid of the ability to reflect on the nonduality of supreme 
consciousness. 

Surely (one may ask), if there is no association with the five faces in 
this way, then division into the directions, which is rooted in that, would not be 
possible. With this doubt in mind, he says: 


fefe assist Fea AGA | 


digvibhāgas tu tajjo ‘sti vadanānām catustayāt | 


The division into the directions born from them comes from their 
four faces. (211ab) 


Even if there is no upper face, the division into the (four cardinal) 
directions are none other than the four faces that arise from that (original set). 
Thus the transposition (from that configuration to this one) makes sense. 

Surely (one may ask), even if the division into the directions is in 
relation to four faces, Brahmā and Visnu also arise within Rudra and the other 
(causal deities) that have upper faces, because the dwelling (avasthāna) of each 
lower (face) is that of the one that precedes it. As this is so, is the division into 
directions the same as those (original) four faces, or is it derived from the fifth 
face (which is that of Sadāšiva)? With this doubt in mind, he says: 


TT fera at RRR 1 222 4i 


paficamasya yujitve tau parityaktanijātmakau || 211 || 


If a fifth (face) is added, (Visnu and Brahma would) abandon their 
own nature (of having just four faces)?" (211cd) 


*(Visņu and Brahmā would) abandon their own nature', which has 
become devoid of one of those (faces). This is the meaning. 


Rising and Setting of the Sun 


«dr aemsmejsft maA A: | 
fem Aami qed IAAT 00323 |i 


tato brahmāņdamadhye ‘pi jūānašaktir vibho ravih | 


%6 Read tatsamutthavadanacatustayanāntarīkatayā for tatsamuttha ūrdhvādharātmā vadana- 
catustayanāntarīkatayā. 

57 Just as is the case with the first causal force, Sadasiva, who has five faces, one can meditate on 
the directions as being caused by one or other of the lower causal forces, that is, by ĪSvara (with 
five faces), Rudra (with five faces), Visņu (with four faces) and Brahmā (with four faces). In the 
case of the last two, who do not have an upper head, the directions are derived from just their four 
faces, although the upper direction would be missing. Imagining that there is a five-headed form 
of Visņu or Brahmā does not solve this problem, as that would entail depriving them of their 
essential nature as four-headed deities. 
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dišārh vibhagam kurute prakāšaghanavrttimān || 212 || 


Thus, the pervasive Lord’s power of knowledge™ is the Sun, that 
shines intensely’ in the centre of the Egg of Brahma, dividing up the 
directions. (212) 


He explains that. 


aR Aga aa: vd SETA | 

ays Ga TT eae 11 223 || 
aa eed qq cary | 

Tay wvzdsüfinifg ASACTAMAT || 2% gg 
aaa ami g qum fW Uam | 

ad wa fe red ga fp MTT |1 224 |dd 
qan wermfufg fufā: | 


ada ufa P AAA CIA |1 226 |i 
qa asa aaah Pretty | 


tathāhi visuvadyoge yatah pūrvarh pradršyate | 
tatpürvam yatra tacchāyā tatpascimam udāhrtam || 213 || 
tasmiñ jigamisor asya yat savyam tat tu daksiņam | 
tatraisa candatejobhir bhāti jājvalyamānavat || 214 || 
tatpurovarti vamam tu tadbhāsā khacitam manāk | 

tata eva hi somyam tan na capi hy aprakāšakam || 215 II 
yatrāsāv astamabhyeti tatpašcimam iti sthitih | 

tatraiva pašcime yesam prākprakāšāv alokanam | 216 M 
tad eva pürvam etesàm yathādhvani nirüpitam | 


In same way, during an equinox, (the direction) from which (the 
sun) is visible initially (parva) is the east (pūrva). Where its shade" is 
(located) is said to be the west (behind). (The place to) the right of (the sun), 
that intends to go into that (western quarter), is the south. It shines there 
with (its most) fierce radiant energies (tejas), like an intensely burning 
(fire). The north is in front of that. (There) its light is in brilliant patches 
(khacita) and is mild. Thus, it is pleasing (somya) and not (entirely) not 
illuminating. The place where it (finally) sets is the west. It is there itself 
where those who are in the west see the light (of the sun emerge) first 


%8 See above, 8/142-143ab. 

?9 prakāšaghanavrttimān literally means ‘possesses the mode of being (vrtti) of the dense 
(uninterrupted) light (of consciousness).” 

*% During an equinox, the sun rises directly in front, that is, in the east. The shade of an object that 
stands in front of the sun extends in an exact straight line behind the object accurately oriented 
west. 
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(prāk). This is for them the east (pūrva),”*' as I have already explained in 
(the chapter dealing with the) Path (of the Worlds). (213-217ab) 


The sun ‘is visible’. The area ‘into’ which (the sun) intends to go is the 
western (quarter). Thus (for this same reason) also, (the place to) ‘the right’ (of 
the sun) here, (where it is) going, is called the south (daksina), because it is 
conducive”' to the contemplative attainment (sarhpatti) of its radiant energy 
(tejas). This is the meaning. Thus ‘there’ it shines ‘like an intensely burning 
(fire)', because the intensity of (its) radiant energy progressively increases.*™ 
Therefore, it was said that (it is the place) *where the light is located (when) its 
rays are intensified’*** on the plane of Supreme Šiva also. 

(The north is) *in front of that'. The meaning is that it is located in 
front of that, because it is on the same (horizontal) level. ‘Thus’ its light (there) 
is mild, because it is in brilliant patches (khacita). ‘It is there itself” in the place 
where the sun sets ‘where those (who are in the west)’, that is, where for those 
who live on another island (continent) (dvipa), (this is the east). Thus, for 
others, (such as those who live in) Surāstra and Malva, it is the south. Thus, it is 
agreed that (the locations of the directions) are seen in a changed order 
(according to where one is situated). “The Path’ is that of the Worlds. That is 
said there (above, in the chapter where they are described): 


"(Meru) is to the north of all (the eight continents), while Lokāloka is to 


the south.”*** 


Surely, (one may object that,) if this is so, the western direction would 
be the eastern, and the eastern also the western. But how does that square with 
the fact that they (each) give a particular fixed fruit, in accord with such 
teachings as: 


"The one who faces east enjoys a long life, and one who faces south, 
fame. One who faces west enjoys the highest good (sreyas), and the one who 
faces north, truth." 


With this doubt in mind, he says: 


3! The word for first — prāk — also means ‘in front’ and ‘east’, just as the word for east — parva — 
also means ‘first’ and ‘in front’. 
352 Maybe Abhinava is referring to 8/109-112 above. 
* The word daksina means ‘south’, ‘right’, ‘helpful’ and ‘conducive’. 
?* [n the warm half the year, the sun moves towards the south (right) and gets progressively hotter 
and brighter. In the cold half of the year, the sun moves north (left) and gets progressively colder 
and dimmer. 
555 prakāša udriktarasmiko yatra tisthate (th: tisthed] | 

This line is a variant of 
prakāšah sarimukharh vastu grhitvodriktarasmikah | 199 | 
yatra tisthed . . . 

When the light, its rays intensified, has taken possession of what is in front of it, the 
place where (that) abides .. . TĀ 15/199cd-200a 
*56 Above, 8/110cd (110ab). 
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Direction in Relation to the Sun Bestows its Own Fruits 


TH feu em du Hoeft fau ui: 
ARA ros: wem: | 


sā sā dik ca tathā tasya phaladāpi viparyaye || 217 Il 
vicitre phalasarhpattih prakāšādhīnikā yatah | 


Each direction bestows (it own specific) fruit to that (person, 
whatever be the direction in which he resides,) even if (they) interchange 
(between them), and is various (in relation to his location). This is because 
the wealth of the fruit (of ritual action) depends (solely) on the Light (of 
which the directions are expressions). (217cd-218ab) 


‘Even if (the direction) interchange’ (with one another), such as west 
to east, and ‘is various” in this way, ‘each direction’, that is, east and west etc., 
bestows (its own specific) fixed fruit to the person who resides on one or other 
of the island (continents located in each of the directions,) because the wealth of 
the fruit (of ritual action) depends on the Light (of consciousness) alone, and a 
(particular) direction is essentially its unfolding (sphāra). 

Surely (one may ask), it is said that only the supreme light (of 
consciousness) is capable of delineating the division of the directions, so how 
could the sun also do that? With this doubt in mind, he says: 


ze giaa Rorera fafeartt atest 11 ec 1 
afatsan west Fagor | 


ittharh sūryāšrayā dik syāt sā vicitrāpi tādršī || 218 II 
adhisthitā mahešena citratadrūpadhāriņā | 


In this way, (each) direction is relative to the sun, (and so,) even 
though it is relative (vicitrā), it is such (in relation to the sun). (Each 
direction is) presided over by Šiva (maheša), who bears their (diverse and 
mutually) relative form (citratadrüpa). (218cd-219ab) 


It is possible for (the location of a) direction to be (such) in relation to 
the sun ‘in this way’, that is, in the stated manner. As it does not have a fixed 
(predetermined) form, ‘it is relative (vicitra)’, and ‘it is such’ in relation to the 
sun. But even so, the varied form of these directions as supreme, subtle and 
gross is ‘presided over’ by Šiva (mahesvara), who sustains them. The meaning 
is that (each direction) adheres (/agna) to the screen of the supreme light (of 
consciousness) (and so is sustained by it). 

The directions are not only divided up in relation to the sun, which is 
the pervasive Lord’s power of knowledge, but also (in relation) to the adept 
(sādhaka), whose nature is (limited) contracted (consciousness). Accordingly, 
he says: 
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Directions in Relation to the Sacrificer 


fa arftagar rubr wr wedge: 11 298 1 
feast wfersued weed. | 


kim vātibahunā yo ‘sau yastā tatsammukhdditah | 219 |l 
digo ‘pi pravibhajyante praksavyottarapascimah | 


What is the use of extensive (explanations)? The directions are 
divided into eastern, southern, northern and western in relation to the 
sacrificer (yastr), according to whether (a place is) in front of him (behind) 
and so on. (219cd-220ab) 


The Supreme Lord is the one who presides here (in this case also). 
Accordingly, he says: 


Taare d g Rami wer feta: d 220 11 
aAa a fafraqga: 


svānusārakrtam tam ca digvibhagam sada šivah || 220 II 
adhitisthaty arkam iva sa vicitravapur yatah | 


This (other) division of the directions, formed in relation to oneself, 
is always (sada) presided over by Siva, for (Siva’s) body is wonderfully 
varied, just as is the sun (and the directions in relation to it). (220cd-221ab) 


Not only the Supreme Lord presides over that (division of the 
directions). Indra and the rest of the guardians of the quarters (lokapāla), who 
are limbs (amSa) of His power, do so also. Accordingly, he says: 


The Lords of the Directions, Each Bestows His Own Fruits 


Tare sift fest: xam: Wee AM 11 222 |i 
qd fe saree: IATA: 


svotthā api dišah svesah šakrādyā hy adhiserate || 221 | 
te hi prakasasaktyamsah prakāšānuvidhāyinah | 


The directions that arise (in relation to) oneself are also presided 
over by their own lords, namely Indra and the rest." They are limbs 


757 These are the guardians of the quarters (lokapala, dikpāla). See also 6/68cd-72ab and 30/42- 
43ab. Their Mantras, followed by by their weapons are as follows: 

OM LAM INDRAYA NAMAH OM LAM VAJRAYA NAMAH (E) 

OM RIM AGNAYE NAMAH OM RIM SAKTAYE NAMAH (SE) 

OM TUM YAMĀYA NAMAH OM TUM DAŅDĀYA NAMAH (S) 
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(arhša) of the power of the Light, (and so) serve (and are in consonance 
with) the Light (of consciousness). (221cd-222ab) 


(The word) 'also' indicates that this is so with regards to the solar 
directions also, not only (with respect) to those that arise (in relation to) oneself. 

He (now) explains their condition as limbs of the power of the Light (of 
consciousness). 


NETTE Bead up Tal GY AME: 003933 || 
wisfrrd-qenfir up TG | 
Nery AFI unEODEMISVHd || 223 |! 
wrap fangen fēnu: | 


agea eme Feat fay: 11 22 odd 
THT Waa SM atta: | 


prakāšasya yad aišvaryarh sa indro yat tu tanmahah || 222 |l 
so 'gnir yantrtvabhīmatve yamo raksas tadūnimā | 
prakasyam varunas tac ca cāñcalyād vāyur ucyate || 223 II 
bhàvasaficayayogena vittešas tatksaye vibhuh | 
adrstavigraho ‘nanto brahmordhve brmhako vibhuh || 224 |l 
prakāšasyaiva Saktyamsa lokapās tena kirtitah | 


The sovereignty (aisvarya) of the Light is Indra (E). *Its majestic 
splendour (mahas) is Agni (SE). The control (yantrtva) (the light exerts) and 
(its) dreadfulness is Yama (S). The demon (Nirrti, SW) is its decreased state 
(ūnimā) (in the sphere of objectivity). (Its condition as) the object of 
illumination (prakasya) is Varuna (W). It is called Vayu (NW) because of its 
(random) mobility (cārīcalya). As it is associated with the accumulation of 
phenomenal things (bhavasaricaya), it is (Kubera) the god of wealth (N). 
When that ceases, (I$àna is) the pervasive Lord (vibhu) (NE). Ananta's 
form is invisible (below in the nadir), and Brahmà, who nourishes 
(brmhaka), is the pervasive lord above (at the zenith). Thus, (in this way,) 
the limbs of the power of the Light (of consciousness) are (deities of the 
directions,) called the ‘guardians of the world’ (lokapāla). (222cd-225ab) 


OM KSAIM NIRRTAYE NAMAH OM KSEM KHADGĀYA NAMAH (SW) 
OM VAUM VARUŅĀYA NAMAH OM VOM PĀŠĀYA NAMAH (W) 

OM YAH VĀYAVE NAMAH OM YAM DHVAJĀYA NAMAH (NW) 
OM SŪM KUBERAYA NAMAH OM SUM GADAYAI NAMAH (N) 

OM MAM ISANAYA NAMAH OM MAM TRISULAYA NAMAH (NE) 
OM AM PRAJAPATAYE NAMAH OM AM PADMAYA NAMAH (zenith) 
OM IM VISNAVE NAMAH OM IM CAKRAYA NAMAH (nadir) 


7" See Appendix to Chapter Thirty where the ten directions are listed, along with the 
corresponding deities who preside over them, as listed here. 
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(The name) ‘Indra’ (is derived from the root) idi in the sense of 
‘supreme sovereignty’, which is what that (the light of consciousness 
possesses). Yama*” is the control (yantrtva) (the light exerts on individual souls 
according to their Karma); in accord with the etymology (of his name, *yama") 
is he who controls (and regulates). ‘It’s decreased state (ūnimā) of the light is 
its state of subordination (guņībhāva) due to the intensification of the object of 
illumination.” This is the meaning. Thus, it is said that ‘(its condition as) the 
object of illumination (prakāšya) is Varuņa’.™ ‘Its’ (random mobility is that 
of) the object of illumination. ‘When that ceases’ means that when one's own 
nature predominates, the accumulation of phenomena ceases. (Ananta’s) ‘form 
is invisible’ because (his) location is down below.*” They are (called) 
‘guardians of the world’ because, as limbs (arhša) of the light (of 
consciousness), they grace others. 

Surely, (effectively you have) said that a direction (in space) does not 
have a fixed nature, because it depends on the particular basis (asraya) (that 
corresponds), in due order, to Sadāšiva and the rest, beginning with Supreme 
Siva. (This may be true, but) we don’t know which one of these we should take 
as our base (and point of reference). With this doubt in mind, he says 


gai MEM feast quf&vad | 224 J 
aa wat fe fm yard soar | 


ittham svādhīnarūpāpi dik saurī tūpadišyate || 225 I 
tatra sarvo hi niskampam prakāšatvarh prapadyate | 


Although a direction is independent in this way (that is, as relative 
to one thing or another), it is (normally) indicated in relation to the sun. 
(This is because) all becomes certainly visible there (in its light). (225cd- 
226ab) 


‘Although’ a direction (is relative) ‘in this way’, that is, in the stated 
manner, because it is not fixed (absolutely) and so is independent (in itself of 
specification), ‘it is (normally) indicated in relation to the sun’, and is said to 
be (the direction) that should be accepted (to be the basic one). This is because 
‘all’ this world ‘becomes clearly visible there (in its light)’. The meaning is 
that it is certainly perceivable. 

Surely (one may ask): It is said that Indra and the other (guardians of 
the world) preside over the directions and that they are the Supreme Lord’s 
powers as those of Indra and the rest. Again, (if the directions) are pervasive (in 
the way you maintain), how can they be governed by a fixed lord of (each) 


59 Yama is the Lord of the dead, who are all brought before him one by one to face his judgement. 
Thus, he controls and regulates right conduct. 

360 Read prakāšyodrekād for prakasodrekad. 

**! Read prakasyam varuna ityuktam for uktam prakāšyar varuna iti. 

* The snake god Ananta is below the Egg of Brahma, sustaining it on his hood. See above, 
8/20cd-22ab and citations in the commentary. 
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direction, so that they may (each) bestow (their) appropriate (corresponding) 
fruit? He guells this doubt by giving an example. 


TAS AAS essendi: 11 228 !! 
Ng: tat frat gieo | 
Tea: TAT UMM: WHA: THT |1 239 || 
MIPA SATS HOTT: | 


sarvago ‘py anilo yadvad vyajanenopavijitah || 226 || 
prabuddhah svārh kriyārh kuryād gharmanirnodandadikam | 
tadvat sarvagatāh sarvā aindryadyāh saktayah sphutam | 227 I 
sadhakasvasasambuddhas tattatsvestaphalapradah | 


Although air is present everywhere, moved by a fan, it is awakened 
and (active, it) does its work of cooling and the like. Similarly, although the 
powers (of the guardians of the directions,) Indra and the rest, are all 
omnipresent, clearly awakened by the belief (asvasa) of the adept (sadhaka) 
(engaged in worship), they each bestow their own desired fruits. (226cd- 
228ab) 


‘Awakened by the belief of the adept (sadhaka) (engaged in 
worship)’, that is, awakened by the adept’s belief that this is (the sacred power 
of) the eastern direction and so on in this way, they are manifest as fixed (and 
specifically determined) (naiyatyena). This is the meaning. 

Not only does a direction set in relation to the sun, that is presided over 
by the powers of the Supreme Goddess that belong to Indra and the rest, bestow 
(its) fruit, (it does so) also (when presided over by) the five causes. Accordingly, 
he says: 


vd att ferrsmasrefaneetsraifsrà: 11 22< 0 
SSA GAMA AAS | 


evam saurī dig īšānabrahmavisnvīšasaušivaih || 228 Il 
adhisthità samāšvāsadārdhyāt tattatphalapradā | 


In the same way, a solar direction, by virtue of the firmness of (the 
adept”s) faith, also bestows its (corresponding) fruits when presided over 
(adhisthita) by Īšāna, Brahma, Visnu, Isa and Saušiva (as the case may 
be).** (228cd-229ab) 


‘ISana’ is Rudra, ‘Isa’ is ĪSvara (and Saušiva is Sadāšiva). 
Surely (one may ask), that which is facing the sacrificer is said (by 


definition) to be the eastern direction, and (so) he should never be facing north. 


?8 See above, 15/209cd-21 1. 
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So how is it that it was said (before) that ‘he should enter facing north'?*** With 
this doubt in mind, he says: 


Šiva is Always in the Centre 


UPI Weg ur 4b ASS AVA aT WAT 11 22% || 
Raraga Hears vm: 


sādhako yac ca và ksetram mandalam vešma và bhajet || 229 |l 
sthitas tadanusāreņa madhyibhavati šankarah | 


Whatever sacred field (ksetra), mandala or building the adept may 
occupy, in relation to him, Siva is (always) in the centre.** (229cd-230ab) 


Whatever sacred field and the like the sacrificer occupies, Siva, Who is 
the supreme light (of consciousness), taking into account the adept's intention, 
is the centre (in relation to him). The meaning is that (Siva) becomes the centre, 
as the one who accomplishes that task. It is said that the light of consciousness 
is the centre, (for it is) from that that (every) other division (of space) proceeds 
in every direction. 

Thus, he says: 


U fe wants aaah Wu sod 230 || 
uh: were arftrarattuā: 


sa hi sarvam adhisthātā mādhyasthyeneti tasya yah || 230 II 
saurah prakāšas tatpürvam ittham syād digvyavasthitih | 


Indeed, he presides over all by His being in the centre. His solar 
light (that radiates from him) is to the east (in relation to Him, that is, in 
front of Him) (tatpūrvam). The directions are laid out in this way. (230cd- 
231ab) 


‘AIP (means all the directions, namely) east, west and the rest. Just as 
one's own shadow continues be in front (of one) even if one desires to cross 
over it, although the Supreme Lord may be considered to be the east and the rest 
(of the directions), he (always) becomes the centre. This is the intended sense. 
The ‘solar (light)' is that of the rising sun. It is ‘His’, namely that of Siva, who 
presides over (and sustains) all. This is the meaning. 


*64 Above, 15/193a. 

*5 Siva is here conceived to be a nucleus of light, from which emanate four (or eight) streams of 
light, one in the east, one in the north, one in the south, and one in the west. The officiant who 
wants to experience these streams of light should face towards them. Thus, for example, someone 
who wishes to be illumined by the stream of light from the south should be in the north facing 
towards it. 
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Thus, it is rightly said that ‘facing east or facing north . . 7%% 
Accordingly he says: 


TATA Weld fA Ae: s 23% 0 
sequ: FTA Tard weld dms: | 


tanmadhyasthitanāthasya grahitum daksinam mahah || 231 | 
udanmukhah syāt pāšcātyarh grahitum pürvatomukhah | 


(Thus) in order (for the officiant) to lay hold of the effulgence of the 
south, (that emanates from) the Lord who resides in the centre, he should 
face north." He faces east in order to lay hold of (the effulgence of) the 
west.** (231cd-232ab) 


It was explained before that this (option) is with reference to one who 
aspires to liberation or desires worldly enjoyment. That is said (in the 
following verse): 


"When one is located in the east, the western face that bestows worldly 
enjoyment is in front. Within the (southern) lunar face?" is (the fire) of Bhairava 
that burns up transmigratory existence and so is terrible.’ 


Surely (one may ask), having sat down in this way (facing one of the 
directions), what should be done? With this doubt in mind, he says: 


The Depositions 


The Purification of the Body and the Vital Breath etc. 
(dehapráanadisodhana) 


sdfava fist fE FAT 11 232 II 


upavišya nijasthāne dehasuddhim samācaret || 232 I 


Once he has sat down in his own place, (the officiant) should purify 
(his) body. (232cd) *” 


* MV 8/18a. Also quoted above ad 15/191cd-193. 

%7 Here it is finally clear that this long discussion concerning the direction of the quarters serves 
to justify why the officiant who enters the place of worship should face north (see above, 15/193). 
%8 Those who face east aspire to worldly benefits. See above, 15/193. 

2 See above, 15/193. 

?? SVT 3/62b: saumyāsyo daksine sthitah. Fire is associated with Aghora, the southern face. See 
above, 15/193. 

%7! The description that follows of the inner sacrifice (15/232cd-368) is quite complex. In chapter 
13 of the TSa, Abhinavagupta aids our understanding by providing a summary of the procedure. It 
is as follows: 


*One should enter (the sacrificial area) facing north, and once having entered, one 
should, by abandoning the false assumption that the Self (lit. the ‘I’) is the body, gross and subtle 
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See nmm 
etc., burn his own body. Indeed, once this presumption has been removed, even if (the body 
continues to) exist, as it is no longer associated with the ego, it is no longer (one’s own) body, (but 
is) like the body of someone else (TA 15/232cd-236). Once the body has been burnt away (in this 
way), the disciple is in a perfectly stable state, free of all agitation. The first vibration that, due to 
the incessant creativity of consciousness, disrupts the tranquillity of this state, is called the ‘sacred 
body’ (mūrti). Immediately after (its emergence), one most deposit (on it) the wheel of the deities 
to whom the sacrifice is offered, in accord with the teachings received. According to this school, 
one must sacrifice, above all, to the energies. The teachers have said that the Lord Navatman etc. 
perform fundamental functions with respect (to these energies) as (their) underlying reality, and 
that one must worship only the energy (TA 15/247-255). In this regard, as the states of waking, 
dreaming, deep sleep, the Fourth, and Beyond the Fourth are five, one must here add a sixth, 
namely, Anuttara, which is the realisation of one’s own nature. (In this way,) the deposition is (as 
usual) sixfold. Each one of these states is presided over by the six causal forces, namely, Brahma, 
Visnu, Rudra, I$vara, Sadāšiva and (Siva) Without Support (anāšrita), and so all 36 principles 
attain in this deposition a state of perfect fullness, and thus transcend the state of (just the basic 
metaphysical) principles, and operating in oneness with Bhairava, become one with him 
(15/259cd-261ab). Thus, the objection that some raise is groundless, namely that once one has 
(attained the level of) Siva, who is at rest, that is, in a state free of all agitation, no purpose is 
served by (performing the rites) and the deposition (of Mantras) and the rest again, (through 
which) the metaphysical principles are created. This, Bhairava’s tranquil body, which is free of all 
agitation, is that (reality) within which millions and millions of diverse (cosmic) emanations and 
absorptions are made manifest (TA 15/262cd-268ab). Then one must meditate in such a way that 
the vital breath, body, the mind etc. fuse into one another and so become one with the Lord, who 
should be worshipped inwardly and externally with flowers and incense, propitiatory offerings 
and the like, according to one’s means (15/292cd-297ab). Now one should deposit the mandala of 
the lotuses and Trident into the body, vital breath and mind. One should deposit the Root (of the 
Trident) onto the root of the sustaining power, the swollen part (of the Trident’s staff,) the bulb; 
the staff, that pervades all the principles from the subtle elements up to Kala, should be deposited 
on the uvula. Above that is the knot of Maya. The lotus of Pure Knowledge, which is cube 
(shaped), is above the Knot. Sadāšiva resides (within the cube) in the form of the Great Ghost 
(mahāpreta). 

He is called this for four reasons, namely, because he is completely at rest, because he is 
intelligent, because the body made of objectivity is completely dissolved away within him, and 
because he consists of sound, which is the reflective awareness (of consciousness) (15/297cd- 
312). Three rays emerge from his navel, which is the End of Sound. They are Energy, the 
Pervasive One and the Mental. They issue from the three cavities in the head, (and extend 
upwards) until they reach the last wheel. There are three lotuses above them that, free of all 
impurity, are the Transmental (15/313-314). Once all the various principles that (constitute) the 
underlying reality have fulfilled their basic functions, one should imagine the desired deity who, 
above it, presides over them and penetrates them, thereby fulfilling the functions of (the reality) 
which is sustained (by the underlying one) above it. 

As (the deity) is all the forms of existence, (its) worship is the act of offering all things 
(to it). Prayer is the act of accompanying with a phonemic, wavelike rhythm the inner 
contemplation of the deity. (The offering of) oblations is the act of transforming the limited Self 
into the All by the power of the fire which is aroused increasingly intensely by contemplating the 
deity (15/3330ab). After performing these (inner ritual) actions, one should contemplate how the 
attendant deities are (like) sparks of this fire (15/330cd-331ab). Finally, one must perform the rites 
of adoration for them. (After this come verses 15/361-362 of the Tantrāloka). 

To conclude, the goal is attained by (practicing) the inner sacrifice. One who has truly 
penetrated into it (attains the goal). Even so, one must also perform the outer sacrifice in order to 
eliminate all (the various) kinds of (outer) limitation. (Indeed) the outer sacrifice is (in a sense) 
more important than the other (inner one) for a person who has not been able to penetrate (the 
inner one) because, performed repeatedly, it ultimately bestows the required penetration. 
However, the devotee should also celebrate the inner sacrifice, in order to eliminate (his) state as a 
fettered soul. It is possible that the inner sacrifice does not make a deep impression on the soul of 
the disciple; even so it is always purifying by virtue of the power of the (mental) representations it 
generates.” 
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"His own’ (place is) the one that is appropriate, according to whether he 
aspires for liberation or (worldly enjoyment) etc. 

With this (line, the exposition of) the purification of the body, the vital 
breath and the rest begins, which was enunciated as following (the exposition 
Of) the nature of the directions. 


SARWE Lge ATT | 
Ha aren aada |! 233 !! 


amgusthagrat kālavahnijvālābhāsvaram utthitam | 
astram dhyātvā tacchikhābhir bahir antar dahet tanum | 233 | 


Having visualized (dhyātvā) that the Weapon, shining with the 
flames of the Fire of Time,” has risen up from the tip of (his left) toe, he 
should burn the body inwardly and externally with its flames.'? (233) 


Surely (one may ask), what is the combustion (dāha) (that takes place) 
here (in this case) said to be? With this doubt in mind, he Says: 


aed aa Ware aa Weng | 
ATAKA 11 23% |! 


dahas ca dhvamsa evokto dhvamsakam mantrasamjnitam | 
tejas tathābhilāpākhyasvavikalparasombhitam || 234 |l 


This combustion is said to be the destruction (dhvamsa) (of impurity 
and ignorance). The destroyer is the radiant energy (tejas) called Mantra, 
crafted (umbhita)"* with the (enlivening) juice (of the aesthetic savour) 
(rasa) of one's own imagination (vikalpa), which is the narration of the 
(inner) utterances (that express themselves) in this way (as one imagines 
this taking place). (234) 


?? See, for example, above, 4/140cd-142ab. 

*® This verse is a paraphrase of MV 8/18cd-19ab which reads: 
tatrādāv astramantrena kālānalasamatvisā [k: samanvita] || 
angusthāgrāt tanum dagdhàm sabāhyābhyantarārh smaret | 


"There, first of all, one should recollect that the body is burnt inwardly and externally 
from the big toe (upwards) by the Weapon mantra that has the same radiant lustre of the Fire of - 
Time." 

?* The word *umbhita' , not found in either Monier-Williams or Apte, is attested above in 1/7, 
where it means ‘fashioned’ or ‘made from’. In other places it has the sense of ‘encapsulated’ 
(19/24cd), ‘gathered together’ (27/49), ‘thread through with’, ‘tied or strung together’ (28/143cd), 
‘connected together’ (32/35), ‘composed’ (with reference to the Tantraloka) (37/85a). 

73 According to Jayaratha, this is pure awareness, which is the foundation, essence and life of 
discursive thought. See below, 16/250 ff. 
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(This combustion is said to be) ‘destruction’ not, as is the case with 
wood, reduction to ashes. How is ‘the radiant energy (fejas) called Mantra’? 
He says that it is ‘crafted (umbhita)’ as a single whole by the reflective 
awareness which is the ‘juice (of the aesthetic savour)’ that enlivens, and so is 
the essence of ‘one’s own imagination (vikalpa)’, which is fashioned by the 
freedom of the perceiver’” and is the ‘narration’ of the ‘utterances’, that is, 
words consisting of particular phonemes set in sequences ‘in this way’. This is 
the meaning. 

Surely (one may ask), the destruction (of something means its) non- 
existence, and that is not seen to be so with respect to the body, which continues 
to be perceived. So how is that he has said that (the adept) should burn the body, 
which is (clearly) contrary to what is directly perceived? With this doubt in 
mind, he says: 


oa Fata up ce qde wem | 
yiee BAT 11 234 | 


tena mantrāgninā dāho dehe puryastake tathā | 
dehapuryastakāhantāvidhvarhsād eva jayate || 235 || 


The combustion brought about within the gross and subtle body 
(puryastaka) by this fire of Mantra arises by the destruction of the 
subjectivity (ahanta) (mistakenly projected onto) the gross and subtle body. 
(235) 


‘Thus’ means ‘of this kind”. 

Surely, (one may ask), even when (that) subjectivity (ahantā) is 
destroyed, we do not see the body being burnt, (and so it is not,) because the 
existence (i.e., the fact) of its (burning) (tatsadbhāva) is proved (only) by direct 
perception. With this doubt in mind, he says: 


qR aaam Asaa, | 
MERI R Sect HI a Tees FAT || 935 |i 


nahi sadbhāvamātreņa deho 'sāv anyadehavat | 
ahantāyām hi dehatvam sā dhvastā tad dahed dhruvam || 236 Il 


This, the body (that is burnt), is not like the other body (we see). (A 
body is not a body) by virtue of its (physical) existence alone 
(sadbhàvamátra)." The embodied state is grounded in (the subjectivity 


?* Read pramātrsvātantryakrtātmano for pramātrsvātantryātmano. 

7" One could also translate this line in two other ways: 1) This body (which is consumed) is not (a 
body) merely by virtue of its (phenomenal) existence, as is the other (physical) body (that is not 
burnt). 2) This body is not (a body) simply by virtue of its mere existence (in the world), like the 
bodies of other (living beings). 
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which is) the sense of ‘I’ (ahantā).””* When this (embodied subjectivity) is 
destroyed, that (embodied state) is most certainly burnt up. (236) 


The application (prayoga) here (of this line of reasoning) is as follows. 
The adept’s body, which is the object of dispute, is not a body, because it is not 
the locus of subjectivity (ahantā) (such that it gives rise to the notion that ‘I am 
the body’). That which is not the locus of subjectivity is not (the adept’s) body, 
(simply) because it is not the locus of (his) subjectivity. That which is not the 
locus of his subjectivity is not his body, as is the case with someone else’s body. 
That which is a body, is a locus of that (body-centred) subjectivity, as is the 
body of (any poor) wretch. And this body is not the locus of (the adept’s) 
subjectivity. Therefore, it is not a body. 

As the body etc. is in this way not the Self, having shaken off the 
penetration of that (sense of embodied subjectivity) also, one should rest within 
the true Self, which is consciousness and consists of supreme self-awareness 
(parahamparamarsa). Accordingly, he says: 


Tee wera U: fa: | 
d qaga aeaf 11 238 1 


taddehasamskarabharo bhasmatvenātha yah sthitah | 
tam varmavayunadhiya tisthec chuddhacidātmani || 237 | 


Once the burden (of every last) trace of that body (thus reduced to) 
ashes has been dispersed by the wind of the (Mantra of the) Armour, (the 
officiant) should rest within the Self, which is pure consciousness (unsullied 
by objectivity).*” (237) 


What happens by his resting there (within his own pure conscious 
nature)? With this doubt in mind, he says: 


75 *Ahantā' literally means ‘I-ness’. It is the sense of ‘I’, the reflective awareness of oneself as 
being ‘I’. Whatever that is linked to, the perceiver experiences that ‘that is what I am’. If it is the 
body, he feels ‘I am the body’. In such cases the ‘I-ness’ is sullied by ‘this-ness’, and the subject 
is confused with an object. Thus, the limitations and troubles of the body seem to be one’s own. 
When this ‘I-ness’ is linked to consciousness, which is devoid of objectivity, it is pure. The 
experience then is ‘I am all this’ or ‘I am Siva’, the former immanent oneness, the latter, 
transcendental. 

39 Sanderson (1986: 174) sums up the process up to here: ‘Now he purifies his body with the 
weapon-mantra, visualizing its power as a fire sweeping up through his body and reducing it to 
ashes. He then dispels these ashes with the ‘wind’ of the armour-mantra. The process of 
incineration is to be understood by the worshipper as the destruction of his public or physical 
individuality (dehāhantā) and the blowing away of the ashes as the eradication of the latent traces 
(samskarah) of this binding identification. He is to see that all that remains of his identity is pure, 
undifferentiated consciousness as the impersonal ground of his cognition and action. So doing he 
opens the way for his identification with the deity through the mantras that follow; his ritual has 
removed the personality which impedes this ‘possession’.” 
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tasmin dhruve nistarange samāpatter upāgate | 
samvidah srstidharmitvād ādyām eti tarangitām || 238 ll 
saiva mūrtir iti khyātā tārasadbinduhātmikā | 


Once having attained the wealth (of contemplative absorption) 
within this (state) which is (perfectly) stable and devoid of the waves, (it 
heaves again,) because emanation is an (intrinsic) quality of consciousness, 
and so assumes the initial state (when the first) wave (begins to emerge as 
the primal urge of consciousness). That is called the Icon (mūrti), which 
consists of the Saviour (tara) (OM), the true point (M), and (the letter) 
HA.*' (238-239ab) 


??"That' is the initial state (of consciousness, when) waves (begin to 
form within it). The ‘icon’ (mūrti) is the attainment of the increase (of 
consciousness), which removes limitation. (This meaning is reached) by reading 
(the word as a derivation of the word) ‘marcha’, in the sense of ‘delusion’ and 
‘increase’, with reference to the emergence of the emanation of the pure body of 
the limited perceiver, consisting of the (physical) body, the vital breath and the 
rest (of the psychophysical organism). As is said: 


*Ananta is Bhairava's excellence. This icon (mūrti) is considered to be 
the supreme one. By just depositing it (on the body), (the soul's) fettered state 
(anutva) dissolves away.'*** 


* Read samāpatter upāgate for samāpattim upāgatah. 

*! OM HAM is the mūrtimantra. It represents Siva's body in its most pure embryonic form, in 
which its parts have not yet evolved. In its complete form the Mantra is OM HAM 
ATMAMURTAYE NAMAH. See Brunner-Lachaux, 1963-198, vol. 1, p. 104, note 2 and p. 178. 
The word mūrti literally means ‘iconic form’ or ‘body’. The forms of deities represented in 
temples, for example, are mūrtis. In this context, the mūrti of the deity is its form as Mantra. This 
‘sacred body’ manifests first as Vidyāmūrti — ‘Body of the Vidya’, in a form which is as yet 
indeterminate, then as Sivamürti (see MV 8/71 and below 15/323ab), which is Ātmamūrti — ‘the 
body of the individual Self’ — in a determinate form, possessing specific characteristics. See 
Brunner-Lachaux, 1985, p. 48. Vidyāmūrti is identified in MV 8/21cd-24ab with Bhairava 
Navatman (see below 30/1 1cd-12ab), the partner of Aparā, and on the basis of Abhinavagupta's 
interpretation of MV 8/35, with the Bhairava Rati$ekhara or Bhairavasadbhāva (see below 
15/239cd-245ab). See below, 30/I2cd-14, concerning the pervasive ray of bindu within 
Atmamürti. 

32 Sanderson (1986: 175): ‘The invocation of the Agamic Self into the place of this now absent 
individuality (anutva) is accomplished in two stages. First he installs the mantra of somatization 
(mūrtividyā), identifying it with the primal urge towards the assumption of form that arises from 
within the waveless (nistarangam) void of his now, de-individualized consciousness. The 
mantra's verbal form is the worshipper's assertion that this power is now his identity (see MV 
8/20). As he utters it he becomes the deity-self in internal, still undifferentiated potentiality as the 
seed of cosmic expansion.' See also below 15/263cd-266. 

383 This citation is not from the MV or the SvT. 
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"The Saviour’ is the syllable OM. ‘It consists of the true point (M) 
and (the letter) HA’. The meaning is that its form is HAM. That is said (in the 


scriptures): 


"Then one should conjoin his power which, unconquered, is SO HAM.’ 


Now in order to define the various forms of the special depositions, he 


Says: 


The Variety of Special Depositions (visesanyasavaicitrya) ^ 


The Six Depositions 


Ad TAHT AACA: 11 23% |! 
agra qe weary frin | 

AA AGHA MaA Ep: || xo || 
PATA AT TES HAITIAN | 
TASTE: ATO 11 2%? di 
as Raaen: TST Wd: | 
zap Wagsf-TWSpeNTH AAT 11 942 II 
ITEM Teas US eun Praag | 

ATA SaaS pese: 0 943 | 
Ita TR TATU Wesen | 


tato navātmadevena nyāsas tattvodayütmakah || 239 || 
angavaktrāņi tasyaiva svasthānesu niyojayet | 

atha mātrkayā prāgvat tattattvasphutatātmakah | 240 || 
tritattvanyāsatā cāsya prsthe kaksyātrayāgate | 

tato 'ghorastakanyásah širas taccaranātmakam | 241 Il 
tato ‘pi $ivasadbhāvanyāsah svāngasya samyutah | 


ittharhkrte pañcake ‘smin yat tanmukhyatayà bhavet || 242 |l 


upāsyam arcyam tatsangam sasthe nyāse niyojayet | 
tenātra nyásayogyo ‘sau bhagavān ratisekharah || 243 || 
ūrdhve nyāsyo navākhyasya mukhyatve 'nyonyadhāmatā | 


1) Then (comes) the deposition which is the emergence of the 
metaphysical principles (tattvodaya), that is done with the god Navatman.** 
His limbs and faces should be placed in (their) own (proper) locations." 


3 Sanderson 1990: 175: ‘In the next stage he expands this foundation-self by infusing through 
touch into the parts of his ‘body’ the whole series of deities which he will later worship in the 
external mandala (yājyadevatācakranyāsa = višesanyāsa) (TSà p.140, 5-6), seeing them as the 


cosmic extroversion of this innermost ‘I’.” 
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2) Now (once that has been done), one should, as before," deposit 
Mātrkā, which renders that reality clearly visible (sphuta).* 

3) (Then) the Three Principles (tritattva) are deposited on the back 
of that (prsthe), in (their) three domains. 


%5 In order to understand this passage, one should observe the configuration of the mandala "in 
the vital breath, the mind and the void’, concerning which see below, 15/295cd-312. The three 
goddesses, Para, Parāparā and Aparā are visualized in three lotuses situated on the three prongs of 
Siva’s trident. They sit on their respective partners, Bhairavasadbhāva, Ratisekhara and 
Navatman. The inner, mental rite of worship is heralded, as we shall see, by a sixfold deposition 
(sodhānyāsa), but it can equally well begin with meditation on Navatman or Ratišekhara. 
Abhinavagupta mentions the first, but does not thereby exclude the others. Concerning this rite, 
see Sanderson, 1986, pp. 169-207. 

Verses 239cd-246 are an interpretation of MV 8/35, cited below (15/247), along with 
other verses concerning the same subject. The text of this verse is as follows: mūrtih srstis 
tritattvam ca astau mirtyangasamyutah | Sivah sangas ca sodhaiva nyāsah samprakirtitah | ‘The 
sixfold deposition is said to be that of the sacred body (mūrti), emanation, the eight, endowed with 
the limbs of the sacred body and Siva, along with (his) limbs.’ According to Abhinava’s 
interpretation, based on the authority of his teacher Sambhunatha (see below, 15/245cd-246), the 
‘sacred body in this case is the god Navatman (‘The Ninefold One’), the partner of Apara, whose 
phonemic form is R, H, R, KS, M, L, V, Y, UM (see below, 30/11cd-12ab Navātman mantra 
RHRKSMLVYUM; MV 8/21cd-23ab). Emanation (srsti) is Mātrkā. The three principles are Siva, 
Vidya and Ātman. The eight are the eight gods Aghora, Paramaghora, Ghorarüpa, Ghorānana, 
Bhima, Bhisana, Vamana, and Pivana (MV 1/19cd-20ab) (concerning the Eight Bhairavas, see 
note 1,802; 8,1029; 15,391; 29,127; and 30,61). Siva is the Mantra deity Bhairavasadbhāva, the 
partner of Para, whose phonemic form is JH, KS, H, UM (see below, 30/16cd-17, 
Bhairavasadbhāva mantra - JHKSHÜM, MV 8/33-34). The expression ‘saga’ ‘endowed with 
limbs’, denotes the main deity. In this case, it is the mantra deity Ratisekhara, who is the partner 
of Parāparā, and whose phonemic form is R, Y, L, V, UM (see below, 30/10cd-11ab and MV 
9/35). According to this interpretation, it seems that the expression mūrtyangasaryutāh is 
understood here to mean ‘united with the limbs of the sacred body’, which refers, according to 
Jayaratha, to the ‘sacred body’ of Sivasadbava (i.e., Bhairavasadbhava). The expression sārgah in 
this verse does not refer to Šiva (Bhairavasadbhāva), but is independent, i.e., *the one endowed 
with limbs’. 

Another view is that the ‘three principles’ are the mantra deities, Bhairavasadbhava, 
Ratisekhara and Navatman. The eight, that is, the gods Aghora etc., are as before ‘endowed with 
the limbs of the sacred body’, that is, with the limbs of Navatman. The sixth element is Siva, that 
is, Bhairavasadbhava, ‘along with his limbs’. This ingenious interpretation (that is, separating 
sāngah — ‘along with his limbs’ — from the preceding sivah) allows Abhinavagupta to leave the 
sixth, the most important moment or place of the deposition, free to be occupied by any of the 
three Bhairavas, as the meditator chooses. Indeed, as we shall see, their places are 
interchangeable. If Navatman is the first deposition and Siva (= Bhairavasadbhava), the fifth, 
Ratišekhara is the sixth. Navātman and Ratisekhara can change places, in which case Ratisekhara 
comes to occupy the first place, and Navatman the sixth. If one then wishes to worship 
Bhairavasadbhava,  Rati$ekhara will take the fifth place, previously occupied by 
Bhairavasadbhava. 

* See MV 8/24cd-26ab. There we are told that the limbs are 1) Heart (Hrdaya) / Upper Head: 
KAM, 2) Head (siras) / Eastern Head: SAM, 3) Crest ($ikhā) / Southern Head: YAM, 4) Armour 
(kavaca) / Western Head: RAM, 5) Eye (netra) / Northern Head: VAM, 6) Weapon (astra) / 
Lower Head: LAM. 

%7 See above, 15/115cd ff. and MV 8/27-32ab. 

8 tattattvasphutatatmakah literally means that that (deposition) ‘is the state of lucid clarity of that 
reality’. 

* The Three Principles (tritattva) are Sivatattva, Vidyatattva and Atmatattva, that are deposited 
in the topknot, the heart and the feet, respectively. Concerning the Three Principles, see above, 
11/34cd-35. The Mantras are of the form OM SAUH SIVATATTVAYA NAMAH 
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4) After that comes the deposition of the eight (Bhairavas, headed 
by) Aghora (aghorāstaka), from the head to the feet, and then, 

5) Šivasadbhāva (i.e., Bhairavasadbhāva), along with his limbs. 
Once these five (depositions) have been done in this way,” 

6) the (deity) who is the object of veneration (upāsya) and 
worshipped as the main one, along with its limbs, should be placed in the 
sixth deposition. Thus, (if the deity) who is (most) fit to be projected here is 
the venerable Ratisekhara, he should be deposited above (at the beginning). 
If the main deity is Navātmā, they exchange places. (239cd-244ab) 


(By saying that it) ‘is the emergence of the metaphysical principles 
(tattvodaya)', (he has) stated the fruit of the deposition. "The three principles’ 
are Siva, Sakti and the (individual) Self (atman). Otherwise, according to this 
school (mata), the venerable Rati$ekhara would not be omitted in the procedure 
of deposition (to make way for Navātman). ‘On the back of that (prsthe) 
means on top of the deposition of Mātrkā. ‘In (their) three domains” means 
(that the three principles) are present in (their) three fields, which are the 
topknot, heart and feet (for Šiva, Šakti and the Self, respectively). Again, 
according to the view (paksa) here (in the Mālinīvijayottara, where it says): 
‘conjoined to the limbs of the ‘icon’ ..””” The meaning of the ‘icon’ is the 
‘being’ (sattā), that is, essence (sadbhāva) (of the deity, who in this case is 
Navātman). (Or else Ratišekhara should be deposited) ‘above’ the (previous) 
group of five depositions (in the place of Navātman). Surely (one may ask), it is 
said that that which is to be attended on as the main (deity) should be placed in 
the deposition which is above (the others). So how is it that now it said here that 
Ratisekhara should be deposited there? With this doubt in mind, he says, ‘if the 
main deity is Navatma, they exchange places’. Thus, one should place 
Ratisekhara in the place of the first deposition (i.e., Navātman) and Navatman in 
the sixth. 

Such is the situation elsewhere (in other cases) also. Thus, he says: 


ud Tareas Perr afe |1 2x gi 
SRI TAI ASS SAT: | 


evam bhairavasadbhāvanāthe mukhyatayā yadi || 244 ll 
upāsyatā tattatsthāne prānnyāsyo ratisekharah | 


?* Concerning the Eight Bhairavas, see note 1,802; 8,1029; 11,187; 15,386; 29,127: and 30,61. 
The places along the body are, presumably, 1) top of the head — Aghora, 2) between the eyebrows 
— Paramaghora; 3) throat — Ghorarūpa; 4) heart — Ghorānana; 5) naval — Bhima: 6) genitals — 
Bhisana; 7) knees — Vamana and 8) feet — Pivana. The form of THE Mantra for each one is 
modelled on the first of the -series which is, presumably, OM SAUH AM 
AGHORABHAIRAVAYA NAMAH, OM SAUH KAM PARAMAGHORABHAIRAVAYA 
NAMAH and so on. 

*! Read itthamkrte for ittha krte. 

* MV 8/35b = TĀ 15/247b. 
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In the same way, if the main (deity) to be worshipped is the Lord 
Bhairavasadbhāva, Ratišekhara should be deposited first in each 
corresponding place. (244cd-245ab) 


Nor is that just our own idea. (This) was taught by our teacher. 
Accordingly, he says: 


vef agar À Ayers PETA |1 2x4 I 
were -urefaet eat fe PAN | 


are faesudsqferagrun Ufa fe 11 axe og 


ittham sripürvasastre me sampradàyam nyarūpayat || 245 Il 
Sambhunatho nyāsavidhau devo hi katham anyathā | 
nyāse vivarjyate ‘musminn angāny apy asya santi hi || 246 I 


The traditional teaching (saripradaya) concerning the procedure for 
the depositions (described) in this way in the Srīpūrvašāstra was explained 
to me by Šambhunātha. (And this explanation is correct;) otherwise, how 
else can we explain the fact that the deposition (of Ratisekhara) is omitted? 
He too possesses limbs (as do the others).** (245cd-246) 


The intended sense (of this reference to) ‘Sambhunatha’ is that the 
procedure for the depositions (is to be understood) in another way, according to 
the venerable Laksmanagupta's view (mata)."' (Well then,) what is the 
venerable Sambhunatha's intention in explaining the depositions in this way? 
With this doubt in mind, he says, ‘otherwise, how else can we explain the fact 
that the deposition (of Ratisekhara) is omitted?’ How is it that the god 
Ratisekhara is omitted? It is not right to omit (him). With this doubt in mind, he 
says that ‘he too possesses limbs (as do the others)’. The sense is that that is so 
because the same line of reasoning (nyāya) applies to the other Bhairavas, that 
is, the venerable Bhairavasadbhava and the rest. 

The venerable Laksmanagupta has, on the contrary, explained (this) in 
another way. Thus, he says: 


The Sixfold Sambhava Deposition 


aff: fefe dat uem. | 
fra: HEY AAN =e: ser Weng: 11 ave |i 


3 According to this interpretation, the translation of MV 8/35 would be as follows: ‘The 


deposition according to the tradition is sixfold, consisting of mūrti (= Navātman), emission (= 
Mātrkā), the three principles, the eight conjoined to the ‘icon’, Siva (= Bhairavasadbhāva), and (a 
sixth being) with his limbs.’ 

?! This Laksmanagupta, who is learned in Trika ritual and mantra, may or may not be the 
Laksmanagupta who was Abhinava's teacher of Pratyabhijiià (see above 1/11 and below 37/61). 
He is mentioned again below in TĀv ad 30/15-16ab, where he is presented by Jayaratha as 
holding a different view concerning the details of a Trika mantra. 
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Sea Aa: ME m wr wfesw | 


mūrtih srstis tritattvam cety astau mirtyangasamyutah | 
šivah sangas ca vijfieyo nyāsah sodhā prakirtitah || 247 |l 
asyopari tatah šāktarh nyasam kuryāc ca sadvidham | 


(According to the Mālinīvijayottara): ‘1) the Icon (Navātman), 2) 
emanation (Mātrkā), 3) the Three Principles, 4) the eight (Bhairavas), 5) 
along with the limbs of the Icon, and 6) one should (also) know Siva with 
his limbs — this is said to be the sixfold deposition.’ One should then 
perform the sixfold deposition of energy above it. 5 (247-248ab) 


1) ‘The Icon” (mürti) is Navātman with (its) limbs and faces, above 
which, within the deposition of energy (Sākta), is Parāparā with (Her) limbs and 
faces. 2) ‘Emanation’ is Mātrkā, above which is Mālinī. 3) ‘The three 
principles’ are Bhairavasadbhāva, Rati$ekhara and Navātman, above which are 
the three (goddesses) Para (Parāparā and Aparā). 4) "The eight’ are Aghora and 
the rest, above which is the group of eight, Aghorī and the rest. 5) "The limbs of 
the *Icon"' are the limbs of Navātman, who is the Icon (marti) (in this case), 
and above which is the group of Five Limbs of the Vidyā.”* 6) Siva’ is 
Bhairavasadbhava, along with (His) limbs and faces, above which is 
Mātrsadbhāva with its limbs and faces. He concludes that in both ways, (saying 
that,) *this is said to be the sixfold deposition'. One should add the word 
‘deposition’ to all, one after another. (Above) ‘it’, that is, (above) the Sambhava 
deposition, (one should then perform the sixfold deposition of energy). 

He says that: 


The Sixfold Sakta Deposition 


TTG esi Weg: Wü redo 11 axe od 
yards Arae ATA | 

Wd: paag AMPS! HET: 11 24% odi 
agms Fat ATA | 


95 TA 15/247-248ab quotes MV 8/35-36ab with variants, but without change of meaning. 247ab 
is the same as MV 8/35ab with no variants. In place of TA 15/247cd: Sivah sángas ca vijūeyo 
nyāsah sodha prakīrtitah — ‘one should (also) know Siva with his limbs — this is said to be the 
sixfold deposition’ MV 8/35cd reads sivah sārīgas ca sodhaiva nyāsah samprakirtitah — ‘and Siva 
with his limbs — this is said to be the sixfold deposition’. In place of TA 15/248ab: asyopari tatah 
Saktam nyāsarh kuryāc ca sadvidham — ‘one should then perform the sixfold deposition of energy 
above it.” MV 8/36ab reads: asyopari tatah Saktam kuryān nyāsarh yathā šrņu — ‘then one should 
then perform the deposition of energy above it; listen to how (that is done).’ It is translated here in 
a different way, in accord with Laksmanagupta’s interpretation. The energies should be deposited 
above the eight preceding principles. As Abhinava says in his Tantrasāra: ‘According to this 
school, one must, above all, sacrifice to the energies. The teachers have said that the venerable 
Navatman etc., function in relation to them as their foundation, that is, the underlying reality, and 
that one must worship only the energies.’ (TSā pp. 140-141) 

? See below 30/37cd-41cd for the Five Vidyangas. See above 15/49-51ab, note 114. 
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paraparam savaktram prāk tatah prāg iti mālinīm || 248 I 
pašcāt paraditritayam šikhāhrtpādagarh kramāt | 

tatah kavaktrakanthesu hrnnābhīguhya-ūrutah || 249 || 
janupade ‘py aghoryadyam tato vidyangapancakam | 
tatas tvāvāhayec chaktirh mātrsadbhāvarūpiņīm || 250 Il 
yogesvarim param pürnàm kàálasankarsinim dhruvām | 


1) (One should) first of all deposit Parāparā with (her limbs and) 
faces (with Navātman, the Icon), 2) then Mālinī (onto emission), and then 3) 
the triad Para and the rest (onto the Three Principles)" into the topknot, 
heart and feet, respectively. 4) Then (above the eight, Aghora and the rest, 
one should deposit the eight goddesses) beginning with Aghorī”* onto the 
head, mouth, throat, heart, naval, genitals, thighs and feet,” and (then) 5) 
the five limbs of the Vidya (vidyanga) (above the corresponding limbs of the 
Icon). 6) Then (finally, the officiant) should invoke (avahayet) (Siva’s) 
power in the form of Matrsadbhava,”' who, (perfectly) complete (pūrņā) 
and (immutably) stabile (dhruvā), is Para, the Mistress of Yogis 
(yogīsvarī)"” (of Trika), and Kalasarhkarsini (the Destructress of Time)” 
(of the Kālīkrama). (248-251ab) 


%7 The Three Principles here are the three Bhairavas: Navātman, Ratišekhara and 


Bhairavasadbhāva. 
*°8 Aghorī: OM AGHORE HRĪH — Head 
Paramaghorī: PARAMAGHORE HUM - Face 
Ghorarūpā: GHORARUPE HAH - Throat 
Ghoramukhī: GHORAMUKHI - Heart 
Bhima: BHIMA - Naval 
Bhisana: BHISANE - Genitals 
Vamanī: VAMA - Thighs 
Pibani: PIBA HE RURU RARA PHAT HUM HAH PHAT 

See Jayaratha, who quotes the SYM for the corresponding deities of each letter of 
Parāparā. 
* This is according to MV 8/37cd. The last entry looks like a dual compound — jānupāde — ‘knee 
and foot’. But that would make nine entries rather than the required eight. As the feet certainly 
complete the series, the knees appear to be extra, and so I have omitted them accordingly. The 
diction jānu- can replaced with rathā or the like. 
*% The ‘Icon’ is Navātman. Concerning the limbs of the Vidya (vidyārīga), see below, 30/37cd- 
40ab, 41cd. See above 15/49-5 lab, note 112.. 
"?! Here, as a part of the crucial sixfold deposition at the culmination of this procedure, Abhinava 
seizes his chance (perhaps directed by Šambhunātha's teachings) to identify this Parā with the 
Para of the Kālīkrama. He dedicates lines 251 to 253 to spell out this identification. The previous 
depositions and projections serve as the seat upon which the goddess Kālī is enthroned. We 
observe a similar setup in Chapter Sixteen (16/151cd-156), where Mātrsadbhāva, i.e., Kali, is the 
‘seat’ of a series of layered depositions of 70 sets of Mantras below, and then appears at the 
culmination surrounded by the mantras of the four-fold Krama (kramacatustaya) at the apex 
(16/157-158ab). We have noted already that there are variants of Matrsadbhava taught in the MV 
and elsewhere (TA 30/28-30) that are both Trika and Krama. See below 15/33 1cd-332, note 533. 
*? 248cd-250 is drawn from the MV. The extra line that mentions Kālasarnkarsiņī clearly has 
been added by Abhinava. 
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Again, if one desires to accomplish that by following (the method 
prescribed in) the scripture, then this is the special (extra that needs to be done). 


The Depositions with Kālasarnkarsiņī Kali 


AGA ATARI MHI 11 352 di 
AES BAAS GRE TE: | 


angavaktraparivarasaktidvadasakadhikam || 251 || 
sādhyānusthānabhedena nyāsakāle smared guruh | 


The teacher should recollect (Kālasarnkarsiņī) when (he is) 
depositing (her) as (possessing) limbs, faces, attendants, the twelve (other) 
powers and more, according to the type (of his ritual) observance (of the 
deity which is his) goal (sadhyanusthana).*^ (251cd-252ab) 


Surely (one may ask), the ultimate reality (and goal) in this system 


(daršana) is only Trika, so what is the use of this fourth form taught (here in 
this way)? With this doubt in mind, he says: 


ata iam unufedt feat d 242 o 
unserer wer | 


+ Lines 15/248cd-250 are a close paraphrase of MV 8/36cd-38: 


*(One should then perform the sixfold deposition of energy (sakta) above it.) Having 
first of all deposited Parāparā with (her) faces (and limbs) onto the ‘icon’ and Malini, he should 
then deposit the triad Para and the rest (onto the three principles)* onto the topknot, heart and feet, 
respectively. Then having deposited (above the eight, Aghora and the rest, the eight goddesses) 
beginning with Aghorī onto the head, face, throat, heart, navel, genitals, thighs and feet, 
respectively, (he should deposit) the five limbs of the Vidya (vidyārīga) (above the corresponding 
limbs of the icon”) as before. Then (finally, the officiant) should invoke (āvāhayet) (Siva's) 
power, which is saluted by all yogis.” MV 8/36-38 


* According to this view, the three principles are the three Bhairavas: Navātman, Ratišekhara and 
Bhairavasadbhāva. 


MV 8/38cd reads tatas tv āvāhayec chaktim sarvayoginamaskrtam — ‘Then (finally, the 

officiant) should invoke (āvāhayet) (Siva’s) power, which is saluted by all yogis.’ TĀ 15/250d 
reads instead, "Then (finally, the officiant) should invoke (āvāhayet) (Siva’s) power) in the form 
of Matrsadbhava’. Abhinava then adds the last line, ‘who, (perfectly) complete (pūrņā) and 
(immutably) stabile (dhruvā), is Para, the Mistress of Yogis (yogīsvarī) and Kālasarhkarsiņī (the 
Destructress of Time).’ In this way, he places Kālasarhkarsiņī above and identifies her as a higher 
form of Para. The connection is made by the common name Matrsadbhava for both the Para of the 
MV and Kalasarhkarsini. Concerning the form of the syllabic Mantra called Matrsadbhava in the 
MV (extracted ibid. in 8/39-40) and its Krama homonym, see above 3/68cd-70) (69-71ab), note 
3,227. 
“* This verse refers to the worship of Kālasarnkarsinī above Para. This addition to the rite is not 
known to the MV. Thus, Abhinava sums up here what needs to be done in order to do this, basing 
himself on the Trikasāra and Devyāyāmala. Note that the ‘twelve powers’ to which Abhinava 
refers are the Twelve Kalis. 
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URSI ZAG p Seared Alīda: d 243 !! 


Qf: Vaga wins wipe | 
Tag WT wie: ASÀ wfzsw: 11 24x J 
| 


"mers wem: AEREN: 


paraiva devitritayamadhye yābhedinī sthitā || 252 |l 
sGnavacchedacinmatrasadbhaveyam prakīrtitā | 
sārašāstre yamale ca devyas tena prakīrtitah || 253 II 
mūrtih savaktrā Sakti§ ca Saktitrayam athāstakam | 
paūcāngāni para šaktir nyāsah šākto ‘pi sadvidhah || 254 I 
yāmalo ‘yar mahānyāsah siddhimuktiphalapradah | 


Thus, it is proclaimed in both the Sārašāstra (Trikasāra)** and the 
Yamala of the goddess (devyāh) (i.e., the Devyāyāmala)** that this (goddess, ) 
who is Para Herself and abides in the midst of the three (Trika) goddesses, 
undivided (from them), is said to be essentially pure, unlimited 
consciousness alone. (252cd-253) 

(According to the Malinivijaya,)" the deposition of power 
($aktanyasa) is also sixfold. It consists of 1) the Icon (Navātman) with (its) 
faces, 2) Power, 3) the Three Powers, 4) the Group of Eight, 5) the Five 
Limbs (of the Vidyā) and 6) the Supreme Power. This double (yāmala), 
great deposition bestows the fruit which is (both) accomplishment (siddhi) 
and liberation.“ (254-255ab) 


?5 Sārašāstra generally refers to the Trikasāra, which is a Trika Tantra. However, the 
Ūrmikaulārņava, which is a Kālīkrama Tantra, is also referred to as a Sārašāstra. A fragment of 
the UKau has been recovered, but there is no reference there to this syncretism. No part of the 
Trikasara has been recovered. In other words, the question here is ‘is this a syncretism of Trika 
into Krama, or Krama into Trika? There is no sign of the former in the early Krama sources, so 
we may reasonably assume that the Sārašāstra to which Abhinava refers is the Trikasara. 

“°° See above, 3/68cd-70. The Sanskrit of many of the early Tantras contains a number of 
commonly found deviant forms. One of these is the substitution of the nominative singular ending 
-i of feminine words with —yd. Thus, we find the word devi is replaced by devyā in the name of 
the Devyayamala Tantra. However, we do also come across the regular form: devīyāmala (see 
above TĀ 3/69c (70a) and SvTu ad 10/10/202d and 248cd-249). Here Abhinava is *cleaning up” 
the Sanskrit it seems, implying that devyā is actually the regular genitive devyah and so we should 
read devyā yamalam for devyayamalam. 

* This reference back to the MV keeps the procedure within the parameters of Abhinava’s root 
Trika Tantra. Even though Kali is absent there, he repeatedly finds ways to make her not only 
present, but at the very summit. 

** TĀ 15/254-255ab is a close condensed paraphrase of MV 8/44-45. Thus, after a brief 
digression from 251cd to 253, which serves to insert the additional worship of Kālasarnkarsiņī and 
the citation of the scriptures that authorize it, Abhinava returns to the account of the procedure 
taught in the Mālinīvijayottara. Note that in the original context in the MV (8/45cd), yamala 
means the two groups of three depositions that thus form a pair — yāmala, which is ‘this double 
(yamala) great deposition’. Abhinava also sees here a reference to the pair of Supreme Goddesses 
— Para and (Para as) Kālasarnkarsinī, worshipped together as a couple. Abhinava’s most 
authoritative and most often quoted source for this form of Trika worship is the Devyāyāmala. 
One wonders if its title is not meant to suggest this same couple. 
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‘It is proclaimed’ by the Lord Srikanthanatha. (This) goddess (i.e., 
Kalasarhkarsani) abides as the most excellent (of all).“” As was said previously, 
with the same intention: 


‘The reality (tattva) that is higher than supreme (transcendence) and 
lower (immanence) is said to be this Goddess. That is the Essence (sāra) and 
that is the Heart, the supreme emission (visarga), which is the Lord." In (the 
section of) the Deviyamala dealing with the Great Damara*'' Sacrifice (yāga), 
She is called Kalakarsini (the Attractress of Time), who is situated on the head 
of the venerable Para (the Supreme)."" In the Mālinīvijaya ($rīpūrvašāstra), she 
is described as Mātrsadbhāva (the Essential Being of the Mothers).”*'* 


‘The deposition of power is also sixfold’. ‘Thus’ etc. (she is), as pure, 
unlimited consciousness alone, the Supreme Goddess who, in order (for her to) 
to be taught separately, (this) deposition of power is also*'* said to be sixfold. 
This is the (prose order and) syntax (saribandha). The Icon (here) is Malini as 
the power Parāparā, because she holds that office (tātsthyār).*” 


qp Ja: yi wmm IS FATT db Us II 


muktyekārthī punah piirvam šāktarh nyàsam samācaret || 255 II 


Again, he who (is not concerned with other benefits, but) aspires 
solely to (achieve) liberation, should perform the deposition of power first. 
(255cd) 


The previous deposition (248 to 252ab) is done along with this one (254), and so 
Abhinava calls it the ‘double’ (vāmala) deposition. Together they make the Šākta one. The Icon 
i.e. deity here is Parapara. 
^9 Read prakrstatvena for prastrtvena. 

410 Emending prabhuh to prabhoh the meaning would be ‘the supreme emission of the Lord’. This 
perhaps makes more sense, as visarga is the power of Lord Siva, which is the Goddess. Sanderson 
understands ‘prabhuh’ not as a noun — ‘the Lord’ — but as an adjective of supreme form of 
emission, which is thus ‘prabhuh’ in the sense of ‘omnipotent’. 

?!! *Dümara' is a Kashmiri word for a feudatory, baron, or landowner. It can also mean, as it does 
here, ‘warlock’ or ‘magician’. The Damaras are central Asian people who settled in the Kashmir 
Valley centuries before Abhinavagupta. The presence of this term may tentatively be taken to be 
evidence that the Devyāyāmala (= Deviyamala) originated in Kashmir. The Sacrifice of the 
Warlocks takes place in a cremation ground where assemblies of Yoginis and Siddhas gather. 
There the Trika Trident mandala is drawn with ashes of the dead and offerings made to it of 
bodily fluids. This invokes the Goddess, who penetrates the adept and gives him a vision of her 
pervasive presence (vyāpti) everywhere. See also below, above 13/351cd, and below 15/335cd, 
30/54cd-55ab and 31/100cd. 

4? Read Sriparamastake sthità for $riparà mastake tathà. See below, commentary on 15/254, 
where Jayaratha quotes this line with this reading. 

^5 Above, 3/68cd-70 (69-7 lab). 

+4 Read šākto ‘pi for Sakto ‘pi. 

415 One could also translate ‘the power which is both Para and Apara’; however, MV 8/36-38ab 
confirms the accepted translation. 


154 CHAPTER FIFTEEN 


As is said (in the Mālinīvijayottara): "Those who take their support 
from the path to liberation should (first) perform this procedure of the left 
(concerning Sakti).”*'* 

There is also another explanation here (as to the procedure). 
Accordingly, he says: 


PARKA ATETA | 
"NUT g Wale acer Aaa 11 Bue dd 


guravas tv Ghur ittham yan nyāsadvayam udāhrtam | 
mumuksuņā tu pādādi tat karyam samhrtikramat | 256 || 


The teacher (Sambhunātha)*” has said that he who aspires to 
liberation should perform in this way the two aforementioned depositions, 
in accord with the process of reabsorption, that is, beginning with the feet. 
(256) 


This procedure (krama) is not (taught) only here. Thus, he says: 


The Procedure for the Sixfold Deposition in Association 
with the Five States of Consciousness 


maa: Alfa er: MYM J TT: | 
adatu Wa uum: Wea alfa: 11 2uv d 
fencaTaTE] at Aa: 4 MARTAM: | 

wes: aR uda didaragemea: 11 ud II 


yāvantah kīrtitā bhedāh šarnbhušaktyanuvācakāh | 
tāvatsv apy esu mantresu nyāsah sodhaiva kirtitah || 257 II 
kimtv āvāhyas tu yo mantrah sa tatrahgasamanvitah | 
sasthah syād iti sarvatra sodhaivayam udāhrtah || 258 |l 


416 MV 8/46ab. Although Jayaratha is quoting again from the MV as if Abhinava were referring to 
it, Abhinava is again referring to the deposition of Kālasarhkarsinī. Again, what Abhinava says 
does indeed coincide with this statement in the MV, and can be taken to refer to it; it is clear that 
he sees a hidden implicit reference in it to the syncretism he is so keen to promote. 

?" Abhinava writes *guruvah', which may be translated literally as ‘teachers’. It appears more 
likely that he is referring here to his teacher Sambhunatha. He taught Abhinava the Devyāyāmala, 
where Kālasarnkarsiņī is worshipped above Para, who is on the middle prong of the Trika trident. 
So it may well be that here again we have an occult reference to the two goddesses and their 
respective depositions, that Abhinava has learnt from his Trika teacher. We notice that Abhinava 
reiterates again that Trika worship in this way is especially for those who seek liberation. Perhaps 
we need not assume that, on the contrary, the worship of Para alone (ekavīrā) is solely for the 
purpose of worldly benefits (bhoga). Para bestows both, whereas the worship of Kālasarhkarsiņī 
in this context is solely for liberation. 
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The sixfold deposition (in this case) is said to be one in which (the 
Mantras deposited) are the kinds amongst these Mantras (taught in any of 
the Tantras), however many they be, that denote Šiva, (His) Power, and the 
individual soul. However, (one should take care) that the Mantra which is 
to be invoked should be (present) there together with its limbs, and should 
be the sixth (deposition). This sixfold (deposition) is mentioned everywhere 
(in the scriptures).*"* (257-258) 


There are some Mantras (taught) here in other Tantras that are divided 
up, in accord with the (threefold) division, into Sambhava (Sakta and Āņava).*'” 
As they too possess the (same) vitality (of Mantra), they should also be 
deposited in the (same) sequence taught (here). ‘However’, wherever and 
whatever ‘Mantra is to be invoked’ as the object of veneration (upāsya), it 
should be placed in the sixth place, in such a way that (this deposition) may be 
the sixfold deposition taught everywhere in the scripture, and bestow each (of 
the practitioner’s) desired fruits. As was said previously with the (same) 
intended sense: 


‘Thus, even if one has fallen (bhrasta) from the ritual procedure (vidhi), 
(its) vitality (virya) and (even its) form (svarūpa), by repeating the deposition 
again with this (Malini), the Mantras that have (already) been deposited are fully 
completed, and bestow (their) fruits.'*" 


+15 After a brief digression from 251cd to 256 to accommodate the worship of Kalasarnkarsini 
with and as Para, Abhinava returns to his presentation of chapter eight of the Malinivijayottara 
and its procedure. Thus verses 257-258 are almost literally MV 8/47-48, which say: 


*This deposition is also considered in the same way to be five-fold. (It is performed 
with) as many kinds (of Mantras) as denote Siva, (His) Power and the individual soul. However, 
(one should take care) that wherever the (mantra) which is be invoked (happens to be), it is 
(present) along with (its) limbs as the sixth (deposition). This is said everywhere (in the scriptures 
of all schools) to be a sixfold (deposition).” 

419 Perhaps the other Tantras Jayaratha has in mind are the Kubjikā Tantras. Thus, we read in the 
Yogakhanda of the Manthānabhairavatantra that: 


*Mantras are in three modalities (gati) — Anava, Šākta, and Šāmbhava. The Vidyā 
should be repeated by means of the empowered (sākta) utterance. (Repeated in this way,) this 
mantra is merged in the dynamism of Siva (sivacára). One should repeat the mantra, which is on 
the path to liberation, within Rudra. Sakti is the seed of mantras, while the body (pinda) (of the 
mantra) is the field. One should know that the part (pada) (of the mantra arises) if it is fixed (in 
the field which is its highest state). This is the mantra’s threefold modality (gati). The Self, mind 
(manas) and body (pinda) is the triple energy and the ‘coming and going’ (which is the dynamism 
of the mantra’s recitation). One should think that (in this way) the utterance of that mantra has 
become one.’ YKh (1) 2/26cd-29 (Dyczkowski 2009: vol. 1, p. 452) 


Abhinava also refers to the division of mantras in these terms in the PTv (p. 156) as 
follows: tatha hi — mantrāņām aksaramātrānyathābhāve ‘pi tesam eva [samānānām eva |] 
§astresv Gnavasakta-Sambhavadivibhagenanyathatvam | ‘Thus, as mantras vary with respect to the 
syllables (of which they are composed) and their measures, so are they varied according to 
categories such as Anava, Sakta and Sambhava etc.’ See Dyczkowski 2009: vol 1, pp. 441-473 for 
an extensive discussion of this typology applied to mantras and other triadic categories, including 
initiation, as the prototype of the three categories of practice (upāya) formulated by Abhinava 
with the same names. 

0 Above, 15/134cd-135ab. 
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Surely (one may ask): In this way Bhairava's state (bhairavībhāva) is 
generated within oneself. (However,) in order to draw Bhairava close by (and 
worship Him, ritual) gestures (mudra) must be displayed, as is stated in such 
(passages as the following, from the Svacchandatantra): 


ʻO Great Goddess, these are the gestures that one should display to 
Bhairava when he is invoked, at the end of worship, and so too when He is sent 


away.'?! 


So, should (they be) displayed here in the course of (the deity's) 
invocation etc., or not? With this doubt in mind, he says: 


Aare WETeRRIS Ata FIT | 


mudrāpradaršanarh pašcāt kayena manasa gira | 


After this, one should display the gestures (mudra), with the body, 
the mind and the voice.*” (259ab) 


‘Siva’s powers are called gestures (mudrá).?? Thus (in accord with 
such scriptural statements), the meaning of ‘with the mind’ is by means of (the 
mind,) consisting of (inner) integrative contemplation (anusamdhdana). As is 
said: 


‘This gesture is said to be of three kinds. (One is) born from the mind. 
(Another is) present in the teacher’s mouth. It consists of speech, and is born 
from Mantra. (A third kind is) born from the body, (and is formed) by the 
movement of the limbs.'^^ 


Surely (someone may object, that) only the purification of the body (is 
the subject that) has been taken up here. This can be accomplished by just one 
(of these depositions); so, what is the purpose of talking about six depositions? 
With this doubt in mind, he says: 


KEPS | 
Vd IEMETA pà feats Torq d 240 J 
SE Teas Yat uf We wu | 


#21 SvT 14/20, also quoted in the commentary on SvT 2/102. 

?? Cf. below, 32/9cd-10ab. Chapter Thirty-two below is dedicated to mudrā, of which 
Khecarīmudrā is the ground. Mantras are considered to be the products of the power of 
knowledge (jitānašakti), and mudrās of the power of action (kriyāšakti). 

#3 MV 7/1b. Chapter seven of the MV is dedicated to mudrās. Below 32/9cd-10ab Abhinava says 
that mudrās are of four kinds. Instead of ‘movement of the limbs’, he has body and hands, which 
amounts to the same. 

+% This verse is quoted in SvTu ad 2/102. 
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paficavasthà jāgradādyāh sasthy anuttaranāmikā || 259 || 
satkāraņasadātmatvāt sattrimsattattvayojanam | 

evam sodhāmahānyāse krte vi$vam idam hathāt || 260 II 
dehe tādātmyam Gpannam šuddhārh srstim prakāšayet | 


“SThe states of waking etc. are five. The sixth is called Anuttara. 
Due to the six causal forces (karana)"* (present in each one, each one of 
these states) consists of six aspects, and so the thirty-six principles are 
conjoined (to one another and the states of consciousness). Once this great 
sixfold deposition has been done in this way, this universe attains a state of 
oneness (tādātmya) (with Bhairava) with great force (hathat) within the 
body, (and so) the pure emanation (of the body) should be made manifest. 
(259cd-261ab) 


‘In this way’ also, as each of the six states is presided over by the six 
causes, (each) possesses a sixfold nature, and so (their) integrative 
contemplation (anusamdhdna) is the conjunction of the thirty-six principles. As 
is said by this same (author) elsewhere (in the Tantrasāra): ‘There (in that 
context), there are five states, namely, waking and the rest. The sixth (state) is 
called Anuttarā, which should be contemplated on the plane of one's own nature 
(svabhāvadašā). Thus, the deposition is sixfold. There (in that context), the (six) 
causes, Brahma, Visnu, Rudra, I$vara, Sadāšiva and Anāšrita, preside over each 
one. Thus, because the aggregate of thirty-six principles, at one with Lord 
Bhairava's condition (vrtti), which is beyond worldly reality, is full (perfect and 
complete), when it is deposited (one attains) Bhairava's state." ^" 


What is (meant by) the purity (of this emanation)? With this doubt in 
mind, he says: 


After the Burning Away of the Confinment, the 
Pure Emanation of Omniform Siva 


ARTA UD Bes: WFAA AT 11 262 II 
STI FA XDSI TAGAT | 


mūrtinyāsāt samārabhya yà srstih prasrtātra sā || 261 II 
abhedamānīya krtā šuddhā nyāsabalakramāt | 


The emanation that comes forth here (in the body) beginning with 
the deposition of the Icon* is, by the power of the process of deposition, led 
to a (state of) oneness (and so) is purified. (261cd-262ab) 


?5 Now he has presented the depositions, Abhinava launches into his exegesis, that extends from 
verse 259cd to 276ab. 

? See above, note 8,25. 

7 TSà p. 142. 

125 See above, 15/237-238. 
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(It is said) here: 


"Once attained the wealth (of contemplative absorption) within this 
(state) which is (perfectly) stable and devoid of the waves, (it heaves again,) 
because emanation is an (intrinsic) guality of consciousness, and so assumes the 
initial state (when the first) wave (begins to emerge). That is called the Icon 
(mūrti). 


‘The emanation that comes forth’ of the adept’s body ‘beginning 
with the deposition of the Icon’ is here ‘by the power of the process of 
deposition, led to a (state of) oneness (and so) is purified’. The meaning is 
that (that purification) is the resolute grasping (avastambha) of Bhairava’s state 

Thus, after the body is burnt, the sacrificer is immersed within Siva, 
Who is the pure consciousness beyond it. So those who ask, ‘of what use to him 
is the emanation of a pure body again?’ are totally refuted. Accordingly, he 
says: 


oa ssp WISSEN 11 282 4| 

qd Ud fra Be: T: femadefā | 

sft d qur aren: wur fe Wa 1 263 0 
TG AARAA: | 


tena ye ‘codayan mūdhāh pāšadāhavidhūnane || 262 |l 
krte šānte šive rūdhah punah kim avarohati | 

iti te dūrato dhvastàh paramartham hi šārnbhavam | 263 |l 
na vidus te^? svasarhvittisphurattāsāravarjitāh | 


Thus, those foolish people are totally refuted who ask how it is that 
after having shaken off the fetters by burning them, and Šiva (assumes his) 
tranquil (Santa) (state), (the officiant) who is immersed in Him descends 
again. Devoid of the essence of the effulgence of their own consciousness, 
they do not know the ultimate reality (paramartha) of Siva. (262cd-264ab) 


He (now) logically accounts for (their) absence of awareness of the 
ultimate reality of Siva. 


3 wed fra: mA am FARATA Gd za II 
RATA AT Weqeuisf WW | 


na khalv esa Sivah santo nama kašcid vibhedavān || 264 || 
sarvetarādhvavyāvrtto ghatatulyo ‘sti kutracit | 


49 Above, 15/238-239a. 
^9 Read vidus te for vidus ta. 
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The Siva (that dualists imagine,) who is tranquil, something 
different from everything else, and transcends all the other paths (of 
emanation), is like (a common) jar. (Such a Siva) does not exist 
anywhere.*' (264cd-265ab) 


Surely (one may ask), if Šiva is not such, then how is He? With this 
doubt in mind, he says: 


APET fe dzi dfafgagmmd |1 264 II 
at fira: fradarer Sewer | 


mahāprakāšarūpā hi yeyam samvid vijrmbhate || 265 || 
sā Sivah šivataivāsya vaisvariipyavabhasita | 


This consciousness, which is the Great Light and is (perpetually) 
expanding, is Šiva.” (His) Siva nature (Sivatā) itself is His manifestation as 
all things. (265cd-266ab) 


‘It is (perpetually) expanding’. The meaning is that (the Great Light) 
manifests in the form of the universe. That itself is Siva’s Sivaness, namely that 
it manifests as each (individual) form. Thus, it is said that '(His) Siva nature 
(Sivata) itself is His manifestation as all things.” 

As His nature is such, He does not depend here on (something) else. 
Thus, he says: 


TETWTTUHÜS: IRĀNU sd 11 288 | 


tathābhāsanayogo ‘tah svarasenāsya jrmbhate | 266 |l 


Thus, His union (yoga) in this way with the shining (of the Great 
Light of consciousness and its manifestation as all things) unfolds 
spontaneously (svarasena).*? (266cd) 


Surely (one may object that), if it shines in this way as duality (bheda), 
then that would always be the world of transmigratory existence (sarnsdra). It is 
the liberated state (kaivalya). With this doubt in mind, he says: 


TemA UIE: TIT Ye US F | 


bhāsyamāno 'tra cābhedah svātmano bheda eva ca | 


It manifests (both) oneness (abheda) here, as well as (the duality 
which is the sense of) separation from His own nature. (267ab) 


^?! Cf. above, 3/98cd-103ab. 

*? Read sā for sa. The same consciousness unfolds and manifests perpetually as both 
transcendental Siva beyond all things and immanent Siva as all things. 

^55 15/264cd-266 is quoted above in TAv ad 4/125. 
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‘Here’, in its shining in this way spontaneously (as all things). 
Moreover, the distinction (vibhāga) between bondage and liberation is 
associated with that. Thus, he says: 


Purifying the Thought of Identity with Siva Attained 
in Consciousness Free of Thought 


He fefe ATT Mg 11 ge Ji 
aie gaia rmn: rarer | 


bhede vijrmbhite maya māyāmātur vijrmbhate || 267 |l 
abhede jrmbhate ‘syaiva māyāmātuh šivātmatā | 


When duality (bheda) unfolds, Maya unfolds in relation to the 
Maya subject (who perceives Maya) (māyāmātr). (Conversely, when 
oneness unfolds, that is (the unfolding of) Siva’s nature of that same Maya 
subject.*** (267cd-268ab) 


Surely, (one may object,) how is it possible for there to be oneness 
(abheda), which is not different from Sivahood, when his condition is that of the 
subject who perceives Māyā? With this doubt in mind, he says: 


AAA dZÍTSWTRINTWeSMp || 3&6 |i 
fra va AAS RTA AAT | 


māyāpramātā tadrūpavikalpābhyāsapātavāt || 268 |l 


The Maya subject becomes Siva Himself by the intense exercise of 
the thought (vikalpa) that he is of that nature.** The fruit of the depositions 
and the like is said to be that practice. (268cd-269ab) 


Surely (one may object) that, if this is so, what is the use of this 
deposition (of Mantra) and the rest? With this doubt in mind, he says that ‘the 
fruit is that practice’. That practice is itself its fruit and purpose (prayojana). 

Surely (one may ask), how can (one realises one’s own) Siva nature 
(Sivatva) just by practicing in this way alone? Taking this doubt into account, he 
gives an example (to explain how this is possible): 


* A less literal translation in better English could be: "The unfolding of duality (bheda) in 
relation to the Maya subject is Maya. (Conversely,) the unfolding of oneness, in relation to the 
Maya subject, (is the unfolding of his) Siva nature.’ 

+5 Alternatively, one could understand this line to mean, as Gnoli does: ‘The Maya subject 
becomes Siva Himself by the intense exercise of the notion which is of that nature (i.e. Maya)’. 
See above, 4/2-7, and more specifically, in the context of the practice of the Individual Means and 
ritual, 5/2-4 and notes. 
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"enfe GET Waar |1 268 gi 
aa frase Asati waaay | 


yathahi dustakarmāsmīty evam bhāvayatas tathā || 269 Il 
tathā sivo ‘ham nānyo 'smity evam bhāvayatas tathā | 


Just as a person who thinks intensely that he is a sinner becomes 
one, he who thinks that he is Siva and is none other than him, becomes 
such. (269cd-270ab) 


He who thinks intensely that ‘I am doing a bad deed’, (what he does) is 
a bad deed, not, indeed a deed well done. In the same way, by thinking intensely 
that “I am Siva. I am one without a second” etc., such is (his) Siva nature 
(Sivatva). This is the meaning. 

Surely (one may ask), it was said before that by the intense exercise of 
thought, a state free of thought (arises). So how is it that here it is said that (he 
realises his) Siva nature? With this doubt in mind, he says: 


maad ced fafa | 36e || 
Raana AAP | 


etad evocyate dardhyam vimarsahrdayangamam || 270 || 
šivaikātmyavikalpaughadvārikā nirvikalpatā | 


This itself is said to be the stability (dārdhya) (of insight) that is 
taken to heart by (the adept’s) reflective awareness (as true and certain), 
namely, the state free of thought constructs (that arises) by means of the 
flux of thought constructs (concerning his) oneness with Siva.“ (270cd- 
271ab) 


"This itself” is termed and ‘said’ everywhere (in all the scriptures) to be 
'stability', namely, the single (undistracted) reflective awareness of the state 
free of thought constructs, which is Siva's state (ivatva), (attained) when the 
meditation (bhāvanā) which is the repeated exercise of thought constructs such 
as “I am Siva" has finally ceased. This is the meaning. 

He (now) illustrates this same (teaching) by means of its opposite. 


HIT qeu spa Aaf: |1 we odi 
U AAA CAST SHUT | 
anyathā tasya šuddhasya vimaršaprāņavartinah || 271 |l 


“86 See above 4/2-3ab. Gnoli translates more loosely: ‘This certainty (dārdhya) that penetrates the 
heart by (our) reflective awareness and affirms itself in our thinking coincides with a state free of 
differentiated (mental) representations (that arises) by means of the flux of thought constructs 
(whose object is our) identity with Siva.” 
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katham nāmāvimrstarh syād rūparh bhāsanadharmiņah | 


(If it were) otherwise, how could the nature (of the Lord,) who is 
pure and abides as the (very) life of reflective awareness and whose nature 
is to make (all things) manifest, not be contemplated?**” (271cd-272ab) 


If that Siva nature (Sivatva), which is reflective awareness free of 
thought constructs, were not to be attainable by meditation, how could the 
nature of that self-luminous light (of consciousness), which is innate (sahaja) 
reflective awareness free of the stain of thought, ‘not be contemplated’? The 
meaning is that it is always contemplated. 

If this were to be so,** why should the perceivers (identified with) the 
body and the rest (of the psychophysical organism) not manifest radiantly as 
Siva by nature? Accordingly, (in response to this question) he says: 


PMA GISTRAT AST AMEAT |1 292 |i 
mA mAAR: xd wem 1 faweWaq | 


tenātidurghataghatāsvatantrecchāvašād ayam || 272 ll 
bhān api pranabuddhyadih svam tathā na vikalpayet | 


Under the influence (of the Lord's) free will, that accomplishes 
what is extremely difficult to do (atidurghatā), this (limited subject who 
identifies with) the vital breath and the intellect etc., even though he thus 
shines (as one with Siva), cannot conceive himself to be such. (272cd-273ab) 


‘Thus, even though he shines’ as Siva, because Siva-nature can be 
attained by meditation, and because the shining (of the light of consciousness as 
all things) would not otherwise be logically possible. ‘This’ perceiver ‘(who 
identifies with) the vital breath and the intellect etc.” ‘cannot conceive’, that 


57 Read -dharmiņah for -dharmaņah. Siva is pure consciousness, the supreme subject who, 
unsullied by objectivity, cannot be perceived or conceived, as is an object. Even so, he makes all 
things manifest, and His power is the basis of the awareness we have of them. Thus, if He were to 
be totally inconceivable, nothing would be known in any way. We cannot deny the fact of 
experience itself, whatever its content. But for that to be possible, there must be some awareness 
of that one reality that manifests as all things and is aware of them. Our conceptions of it are 
necessary limited, but not false. Moreover, they can develop progressively, becoming more subtle 
as our conceptual understanding of the reality they represent develops into trans-conceptual 
insight. Ultimately, they cease in the direct experience free of mental constructs that reality itself 
has of its own pure conscious nature. If we deny that this does take place, no experience would be 
possible at any level of conceptualization. As Siva is everything and is pure sentient 
consciousness, how can we not be aware of Him? 

One could also translate as follows: *How could the nature (of the Lord) who is pure, 
abides as the (very) life of reflective awareness and nature is Light, not be contemplated 
otherwise?' In other words, Siva is not an object of thought, that is, consciously recognised to be 
the Lord, because this awareness, this thought, is the result of the exercise of differentiated mental 
representation, that is, contemplation (bhāvanā). This is in fact going on all the time, otherwise, if 
it were not no experience of any kind would be possible. 

#8 Read yadi hi evarh bhavet for yadi hi evari na bhavet tat. 
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is, reflect upon ‘himself to be such’, that is, as Siva by nature. This is because 
of the great power of the will of the Supreme Lord, who can do each and every 
thing that is extremely difficult to do. This is the meaning. 

Surely, (one may object that the individual soul”s) reflective awareness 
is not such, rather the reflective awareness he has is (the very) reverse (of this). 
Thus, he says: 


Segarfeesemenfewüqummam i| R93 I 
PAT amg fafzre Assa | 


pratyut ātisvatantrātmaviparītasvadharmatām || 273 M 
vināšyanīšāyattatvarūpārm nišcitya majjati | 


(Indeed,) on the contrary, convinced that his own nature is the very 
opposite of the total freedom of the Lord, (believing that he is) mortal, 
powerless and dependent, he sinks (to increasingly lower levels). (273cd- 
274ab) 


‘Dependent’ means not free. 
, Thus, he concludes that it is logically sound to maintain (yukta) that 
Siva-nature (sivatva) can be attained by meditation (bhāvanā). 


qa: mmia Aaa 11 29% od 
facarfefasragnrafeeneui Ruf sada | 


tatah samsarabhàgiyatathüniscayasatinim || 274 || 
nityādiniscayadvārām avikalpam sthitim $rayet | 


Thus, one should abide in a state (of awareness) free of thought 
constructs (vikalpa)," the means to which is the conviction of (one’s own) 
eternal nature and the like, that destroys that (previous opposite) 
conviction, which is a part of transmigratory existence (sarhsāra). (274cd- 
275ab) 


‘That’ (conviction is) that one's own nature is the opposite of (Lord 
Siva's). Thus, it is said that ‘the means to’ (a state of consciousness free of 
thought constructs) *is the conviction of (one's own) eternal nature and the 
like. The words 'and the like” refer to (one's own inherent spiritual) 
sovereignty (isatva) and independence (anāyattatva) etc. 

Surely, (one may object.) that everybody says (as Somānanda does, 
that): 

‘(When one has known (even) once, with firm understanding, Siva’s 
omnipresent nature by means of (sound) means of knowledge (pramāņa), the 


+9 One could also translate the word vikalpa as ‘differentiated mental representation”. 
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scripture, or the words of the teacher,) there is nothing to achieve by (any) 
means, or even by meditation.’ 


So, what is the use here of talking about the deposition (of Mantras) and 
the rest, which ultimately amount to (the practice of) meditation (bhāvanā)?"*' 
With this doubt in mind, he says: 


Those Who Receive the Most Intense Descent of Grace 
Do not Need Initiation or Any Practice 


4 q dium: 11 Zu II 
3 d drm fm | 


ye tu tīvratamodriktašaktinirmalatājusah | 275 |l 
na te dīksāmanunyāsakāriņaš ceti varnitam | 


It has (already) been said that those who possesses the purity which 
results from the most intense descent of the power (of grace) do not 
undergo the rites of initiation, (repeat) Mantras, or (perform) the 
depositions. (275cd-276ab) 


‘It has (already) been said’ in Chapter Two (which deals with 
Anupāya). 

Having talked about that by the way, he (goes on to discuss) the main 
point: 


The Worship of the Body 


The Officiant Who by the Depositions Has Become 
All Things Should Worship his Body 


wg faggrdt: afama TA: THEA || 26 di 
Saad Tay ee Wenfesrddq | 
ISTHE FAIA: 11 We di 
ATT SAAT: | 


evam visvašarīrah san vi$vatmatvam gatah sphutam || 276 II 
nyāsamātrāt tathābhūtarh deham puspādinārcayet | 

prthan mantrair vistareņa samksepaàn mūlamantratah || 277 |l 
dhüpanaivedyatrptyadyais tathā vyāsasamāsatah | 


*0 $Dr 7/6cd. I have prefixed this citation with the preceding two lines (i.e. 7/5cd-6ab) in order to 
clarify the context. This line is also guoted above in TĀv ad 10/216cd-217ab. See above, TĀv ad 
2/48 for the full reference. 

^! Read bhāvanāparyavasāyitayā nyāsādinā for bhāvanāparyavasāyinyāsādinā. 
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(The officiant) whose body is in this way the universe, and who, just 
by the deposition alone, has clearly become all things, should worship (his) 
body, which has become such, with flowers etc. and the (various) Mantras, 
separately, at length, or (just) briefly with (only) the main Mantra. So too, 
(he should worship it) with incense, food offerings, propitiatory offerings 
(trpti) and so on, all of these together, or (just) some (as desired). (276cd- 
278ab) 


‘Separately’ (means) the limbs and faces etc. (of the Mantras), bit by 
bit (bhedena). 

Surely (one may ask): All this (procedure, namely) the deposition (of 
Mantras on the body) etc., should be done with the hand. (However,) we do not 
know with which hand it is done. With this doubt in mind, he says: 


The Left-Hand Practice 


FRIAS TAROT g 11 2d I 
Sarria p APTA | 


samsaravamacaratvat sarvam vāmakarena tu || 278 Il 
kuryāt tarpanayogam ca daišikas tad anāmayā | 


(These rites) are contrary (vāma) to (the fettered condition of) 
transmigratory existence (sarisāra), and so all the lustrations (tarpana) 
should be applied by the teacher (desika) with the left (vārna) hand, making 
use of the ring finger (and thumb). (278cd-279ab) 


The left is (the type of) practice (ācāra) (done) in secret, which is 
conducive to liberation; rejected by (the common people of) the world, it is 
contrary to transmigratory existence. +? 

Thus, the scripture also (says) the same. And so, he says: 


aed Tei agea RTI 11 288 | 


vāmašabdena guhyam šrīmatangādāv apiritam || 279 |l 


It is also said in the venerable Matangatantra and elsewhere that by 
the word ‘left’ (is meant) ‘secret’ (guhya).*? (279cd) 


As is said there (in the Matarigatantra, in the verses) beginning with: 


‘According to the secret teaching (rahasyokti), the Lord's left (secret 
side) is said to be the activity (of His) radiant energy (tejahkriya) . . ”*** 


* Accordingly, Hanneder (1998: 226) translates 'vāmācāra" (lit. ‘the practice of the left’) as 


‘transcendence’. 
“43 See MPA vidyāpāda, 1/4/25-28. 
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(For the Emperor of the Universe fashions his beautifully various 
creation, called the garland of worlds and the principles of existence, clearly 
with utterance that comes from the left (Vāma). By words from the left there is a 
state of reversal in the world, and Sadāšiva is perceived by means of reversed, 
even forbidden action, and gives the multitude of individual souls the fruit 
(they) desire. Therefore, the Lord God is said to be the *secret of the left” 
(vāmaguhya).)** 


and ending with: ‘it is for this reason that that Lord is said to be the 
secret of the Ieft.'*** 


The words ‘and elsewhere’ refer to the venerable Nandisikhatantra and 
elsewhere. As is said there (in the Nandisikhatantra): 


‘The left is said to be secret (guhya). It is the nectar that is pleasing to 
the Skyfaring (yoginis) (khecarī). The secret of all living beings is praised by 
the word ‘left’.’ 


The word ‘left’ does not denote secret matters (rahasyārtha) only here, 
it does so elsewhere also. Thus, he says: 


FAR ema ARA owns | 
sree wem AMMA 11 320 II 


vāmācāraparo mantri yagam kuryād iti sphutam | 
srimadbhargasikhasastre tathā Srigamasasane || 280 II 


It is clearly (stated) in the venerable Bhargasikhasastra that (only) a 
priest (mantrin) who is dedicated to the practice of the left (vāmācāra) 
should perform the sacrifice. The same (is declared) in the venerable 
Gamašāsana. (280) 


As is said there (in the Bhargašikhātantra):*" 


“4 MPA vidyāpāda 1/4/25ab. The verse continues ‘because by the (energies) that come forth from 
(the radiant energy of) the left, (He) the agent clearly fashions the deployment (of all things).” 

+45 | have inserted the verses Jayaratha has omitted in brackets: 

vāmodgārair yatah kartā karoti racanàm sphutam || 25 M 

citram bhuvanamalakhyam tattvakhyam ca visvarat | 

vāmoktyā viparitattvam praparice ‘smin sadasivah | 26 I 

laksyate viparītena viruddhenāpi karmaņā | 

pradadaty anusanghebhyo yat phalam manepsitam | 27 |l 

tasmāc ca bhagavān devo vāmaguhyah prabhāsyate | MPĀ vidyāpāda 1/4/25cd-28ab; see the 
commentary there. 

46 MPA vidyāpāda 1/4/28ab. The printed edition reads: tasmāc ca bhagavān devo for yatas 
tasmat bhagavan. 

+7 Abhinava is paraphrasing this line as 280ab and tells us that it is from the Bhargasikhà. He 
goes on to quote the Gamatantra in the next verse. There is no evidence that Jayaratha had access 
to the Gamatantra. He does not quote from it anywhere. Thus 'there' can only mean the 
Bhargašikhā. 


TANTRĀLOKA 167 


*(only) a priest (mantrin) who is dedicated to the practice of the left 
(vāmācāra) should perform the sacrifice’. 


Surely, (one may ask:) Fine, let that be so. (But) what is the authority 
here (which ordains) that lustration (tarpaņa) should done with ring finger of 
the left hand? With this doubt in mind, he says ‘the same (is declared). . ”. 

(Now) he quotes that same (Gamatantra): 


wddhg ayes dq Wee | 
deno Agrama AÀ 11 Re? Odi 


sarvatirthesu yat punyam sarvayajfiesu yat phalam | 
tat phalam kotigunitam anàmatarpanat priye || 281 || 


*O beloved (goddess), the fruit of offering lustration (tarpaņa) with 
the ring finger (and thumb of the left hand) is ten million times the spiritual 
merit of (pilgrimage) to any sacred bathing place (tīrtha) or fruit of any 
sacrifice.’ (281) 


"The ring finger', that is, conjoined with the thumb. As is said there 
itself (in the Bhargasikhà):;^* 


*One should offer just drops further and further up with the ring finger 
(japanti) and thumb (tumbaru) of the left hand conjoined.’ 


(It is said) in the venerable Sarnkarsantyamala:*? 


‘This is this supreme bliss, the great and most excellent wine, 
pleasing to the Yoginis. O blessed one, one should worship it in the sacrificial 
vessel (arghapatra). Thus, the lustration is always said to be (done) with (just) 
one drop. It should be done with the left hand, by uniting the ring finger and 
thumb.” 


So too in the Vavanityāvidhāna: 


‘The supreme goddesses should be lustrated with the ring finger and 
thumb.’ 


Again, elsewhere it is said that lustration (is offered) with middle finger 
and thumb united. And that is so in the venerable Ānandešvara of twelve 
thousand (verses), (where we read): 


“48 Abhinava, it seems, is quoting from the Gamatantra. So, it appears that Jayaratha is quoting 
here from the same source. But as we have no evidence that he had access to the Gamatantra, I 
take the diction ‘there itself’, to refer to the Bhargasikha. 

^? It is possible that the variant in MS Th srikalasankarsantyamale reports the full name of the 
text. 

450 Read with MS Th mahāsavam for mahāsarvam. 
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‘O Bhairava, one should offer divine radiant energy, rich with perfume, 
to the Circle of the Mothers (mātrmaņdala) with the left hand, the middle finger 
and thumb, (all of which are) united. One then quickly attains, without a doubt, 
the accomplishment (siddhi) proclaimed in the Tantras.’ 


So too in the Bhütaksobhatantra: 

'(Once) the adept (sādhaka) has made Gesture of the Skull 
(kāpālinīmudrā) with the right hand, the vessel should be placed on top of that, 
and uniting the middle finger with the thumb and cast a single drop in (his) 
mouth, he should offer libation to the host of deities.’ 


So too in the venerable Paficamrtatantra:**! 


"The index finger serves to conquer the enemy, the middle one is said to 
be for libation, the ring finger should be applied for drying out and the little 
finger for low (magical) rites (hinakarman). Thus, with all effort, uniting the 
middle finger and thumb, one should offer libation to the Lord of the god of the 
gods and the Circle of the Mothers in particular. The middle finger is taught (as 
the one to use) for all the rites because of its (extraordinary) power 
(sāmārthya).” 


Similarly: 


"The thumb is Bhairava directly apparent. The middle finger is 
Camunda. This union of both that creates all the accomplishments is supreme.” 


Whatever scripture the adept desirous of purifying the wine adopts, he 
should perform the libation also, following (the prescriptions of) that (same 
scripture). Such is the difference between the field (of application of the 
scriptures). 

Surely, (one may ask:) It has been established (siddha) in this way that 
the word ‘left’ denotes secret matters (rahasyārtha). But what then is the 
authority (that establishes) that the left hand (should be used)? With this doubt 
in mind, he says: 


dtmafeftrarai D Ames | 

Teh Fa Pia Based ag 11 2C2 odd 
3m aaa goren, | 
Srimannandisikhayam ca šrīmadānandašāsane | 


tad uktam sruk ca pūrņāyām sruvaš cājyāhutau bhavet || 282 Il 
Sesam vāmakareņaiva pūjāhomajapādikam | 


451 Sanderson (2007: 236 n 21) notes that the Paūcāmrta is listed as a Saktitantra in the canon of 
the first satka of the Jayadrathayamala. 
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It is said in the venerable Nandisikha and Ānandašāsana that one 
must use the two sacrificial ladles, large (sruk) and small (sruva), (held 
together with both hands,) to make the full oblation (pūrņāhuti) of clarified 
butter. All other (rites, including) worship, oblation, repetition of Mantra 
and the rest (should be done) only with the left hand. (282-283ab) 


Here, (in order to offer) a full oblation (pūrņāhuti) of clarified butter, 
(both) the large and small ladles (are reguired). They should be held by both 
hands (together, the small ladle placed above the large one). As is said:*” 

‘I will tell you now, about the procedure (prayoga) to make a full 
oblation (pürnáhuti). The body (of the officiant should be) straight, (so too his) 
neck, and (he should) stand with his feet well aligned together. The base of the 
large ladle (should be at the height of) the location of the naval. The cavity at its 
extremity (agramukha) (should be) level and facing upwards. O goddess, the 
small ladle is placed on top of the large one having made it face downwards, 
and then a flower is placed on the tip of the latter. The two hands have (blades 
of) darbha (grass), and holding (the two ladles) with the clenched fist by the 
two hands with effort, the right hand in front and the left, O beloved (goddess), 
behind, grasping (them) with the clenched fists, along with the hands turned 
upwards.’ 


The remaining (ritual) action (karman), that is, worship and the rest, 
should be done with the left hand. This is the meaning of the statements (made 
in this verse). 


The Worship of the Body (dehapūjā) as Šiva 


waaay weg 11 223 d 
ann ez Pere sedg rary | 


evam ünandasampürnam sarvaunmukhyavivarjitam | 283 |l 
yāgena deham nispādya bhāvayeta šivātmakam | 


After having in this way generated a body for the sacrifice (yagena) 
which is completely full of bliss and devoid of all propensity (to move out of 
itself), (the adept) should meditate on it is as Siva (Sivātmakam).** (283cd- 
284ab) 


+52 Is this said in the Nandisikhà or the Ānandašāsana? Jayaratha quotes both these Tantras, and so 
had access to both of them. It is therefore impossible to ascertain which of these two he is quoting. 
453 This verse is also quoted below in TAv ad 15/424cd-428. 

454 The translation follows Jayaratha’s explanation. Another way of understanding this verse is 
that once this body of blissful consciousness has been generated by the depositions of the Mantras 
and the development of the corresponding states of reflective awareness, the adept ‘should 
meditate on (his own) Siva nature’. 
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Surely (one may ask), how can one meditate on this body and the rest 
(of the psychophysical organism) which is not the Self, as Siva? With this doubt 
in mind, he says: 


"Kod fave wf faefud ux odi 
ce fpwafsreda framed | 


galite visayaunmukhye pārimitye vilāpite || 284 || 
dehe kim avašisyeta šivānandarasād rte | 


When the limited (conditioned) state has ceased, and (all) 
propensity towards (outer sensory) objects fall away, what remains in the 
body, apart from the juice (of the aesthetic savour) (rasa) of Siva’s bliss? 
(284cd-285ab) 


Thus, the adept who is sustained (sahita) by this kind of practice is Siva 
Himself. Accordingly, he says: 


UM I id r 


Sivanandarasapürnam sattrimsattattvanirbharam M 285 M 
deham divánisam pasyan arcayan syāc chivātmakah | 


Viewing and worshipping the body night and day as full of the juice 
(of the aesthetic savour of) Siva's bliss (Sivanandarasa) and the thirty-six 
principles, (the adept) becomes Siva. (285cd-286ab) 


Surely (one may ask), if the adept’s oneness with Siva were to arise by 
just viewing etc. the body in this way, then of what use to him would (the 
worship of) the outer Linga and the like be? (In response to this question,) he 
says that, yes indeed, (this is true): 


fraradefanmtagamfeogtaftga: 11 ce II 
ara fora afe sms | 


visvatmadehavisrantitrptas tallinganisthitah || 286 II 
bahyam lingavrataksetracaryādi nahi váfichati | 


Satisfied by (his) repose in (his) cosmic body, he is grounded in (and 
devoted to) that (as the) Linga, and (so no longer) desires (any) external 
Linga, vow, sacred place, discipline (caryā) or the like. (286cd-287ab) 


This external (practice) is taught to one who, on the contrary (punar), 
does not have this kind of (inner) rest. Thus, he says: 
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qra-mmeíasmd: afae: wen. far: 11 266 
ITU ATT: Bea da Prasat 


tāvanmātrāt tv avisranteh samvidah kathitāh kriyāh || 287 ll 
uttarā bāhyayāgāntāh sādhyā tv atra šivātmatā | 


(All) the subsequent rites, (ranging) up to the outer sacrifice, taught 
(in the scriptures, only concern the adept whose) consciousness cannot find 
rest by means of just this alone. The goal to be achieved here (in this case 
also, is the realisation of) one's own essential Siva nature (sivatmatà). 5 
(287cd-288ab) 


The Special Rite for the Sacrificial Vessel (savišesārghabhājana)*** 


Tato gde fsramiegs WA 0 ace |I 
FI fawésqquum | 

ga tt qefegsrd aga fe 11 ace di 
afs aded KAMERU: | 


tato 'rghapātrarh kartavyam Sivabhedamayam param | 288 || 
anandarasasampürnam višvadaivatatarpaņam | 

yathaiva dehe dāhādipūjāntari tadvad eva hi || 289 |l 
arghapātre 'pi kartavyarh samāsavyāsayogatah | 


(The officiant) should then prepare the sacrificial vessel which, 
supreme, is one with Šiva. Completely full of the juice (of the aesthetic 
savour) of bliss (ānandarasa), it is the libation (tarpaņa) (that is offered) to 
all the deities. (The rites) beginning with (the depositions that bring about 
the) combustion (of Impurity) up to the worship (of the deities) should be 
performed in the same way within the sacrificial vessel as they are within 
the body, either entirely or partially (as required). (288cd-290ab) 


+5 Abhinava is saying that the officiant’s initial purifying identification with Siva, which enables 
him to proceed with his worship, is the basis and end of the entire ritual. The purpose and sense of 
the rite through which Siva is worshipped is identification with him. Although the ritual 
procedures Abhinava presents are drawn from scriptures belonging to the ‘left’ side of Tantric 
Saivism, those of the Siddhanta Saivism of the right are also oriented in this way. This is true even 
though even though the former understands the relationship between the individual soul and Siva 
to be that of oneness (sivaikatmya), whereas the Siddhanta considers it to be equality with Siva 
(Sivatulyata) or *egualness of nature’ (sārūpya). According to the Siddhānta, the purpose of the 
daily rites, especially the initial purification, is so that the officiant may thereby meditate on 
himself as the deity. Sanderson (2006: 41-42) explains: ‘the Siddhanta maintained that it is by 
repeatedly enacting this process of self-transformation in the daily round of ritual that the initiate 
gradually eliminates the false identification of the Self with the gross and subtle bodies which 
constitutes the bond of Maya. In other words, he is believed to be destroying this bond by staging 
in advance the manifestations of Sivaness ($ivatābhīyakti) which will characterize his liberation.’ 
So, as Abhinava puts it, ‘(their) goal is here (in this case also), identification with Siva’. 

^59 See above, 146-164ab for the ordinary rite for the sacrificial vessel. 
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"The juice (of the aesthetic savour) of bliss (@nandarasa)’ is wine and 
the like. 


aif aA aera at at sft ART 11 280 II 
faf aaa area fe aR | 
Uere 4r fefatatrs fafed a aT i 282 ou 
eq we Tare franfaeted | 

paws asyentad BAe 11 282 ! 
qa wp dt aI Wsnien fS | 


kāni dravyāņi yāgāya ko nv argha iti noditam || 290 Il 
siddhikamasya tatsiddhau sādhanaiva hi kāraņam | 
muktikamasya no kificin nisiddham vihitam ca no || 291 |l 
yad eva hrdyam tad yogyam Sivasamvidabhedane | 
krtvarghapatram tadviprutproksitam kusumādikam | 292 || 
krtvà ca tena svātmānam püjayet paramam šivam | 


It is not specified which substances are (best suited) for the 
sacrifice, nor the liquid offering (argha). (This is because) the cause of 
(attaining) the particular accomplishment of one who desires 
accomplishments (is the type of) practice (sadhana) (and the offering of 
particular sacrificial substances that that entails)." (However,) for one 
who aspires to liberation, nothing is prohibited or enjoined; whatever is 
pleasing (to him) is fit to bring about oneness with Siva’s consciousness. 

Once one has sprinkled the sacrificial vessel with drops of the liquid 
(it contains), and having done (the same) to the flowers etc., one should use 
that to worship one’s own Self, (thinking that it is one with) supreme Siva. 
(290cd-293ab) 


No particular fixed sacrificial substance is *specified” here to serve as a 
means to worship (the deity) etc. This is because ‘the cause’ of attaining a 
particular specified accomplishment *of one who desires accomplishments', 
such as the pacification (Santi) (of malign supernatural beings), is the use of 
(specific) sacrificial substances that are predetermined (for that purpose). Thus 
(for example), the adept who undertakes (the magic rite of) pacification should 
make use of a sacrificial substance that is white, not red. Similarly, for (rites that 
serve) to bring others under one's control (vasya) and the like, (he should offer) 
red, not white (substances). ‘(However,) for one who aspires to liberation, 
nothing is prohibited or enjoined'. So which sacrificial substance should we 
prescribe for him? The means (for him) to liberation, which is the attainment of 
oneness with Siva's consciousness, is whatever attracts his heart. 


+ Gnoli: ‘(The particular sacrificial substance which is offered) to attain a particular 
accomplishment (siddhi) by one who one aspires to (attain) accomplishments is determined solely 
by the type of practice (sādhanaiva).” 
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Surely (one may object) that others say one should worship one's own 
Self with flowers that come from the sacrificial vessel, on the model of (the 
teaching concerning the worship of the Self) that begins with *having prepared 
the sacrificial vessel’, and (then) ‘having worshipped one’s own Self with the 
flowers that are there (within it) ..”. Why is it said here that (that is done) with 
other subsidiary flowers etc., that have been washed with the drops of that 
(liquid in the vessel)? 


SHAT Aya: 06333 !! 
aaa BEA gap | 

sea yya WfSq 11 28% II 
TAM qun unmmenped u mue | 


arghapātrārcanādattapuspasankīrņatābhayāt | 293 |l 
nārghapātre 'tra kusumarh kuryād devārcanākrte | 

arghapātre tadamrtībhūtam ambv eva pūjitam | 294 |l 
mantrāņām trptaye yāgadravyašuddhyai ca kevalam | 


For fear of mixing (these) flowers with the ones already taken for 
the worship of the sacrificial vessel,** one should not place (any) flower 
here in the sacrificial vessel to worship the deities. Only that liquid (ambu) 
in the sacrificial vessel, transformed into nectar,*” is worshipped. And that 
is only done to propitiate the Mantras and purify the substances required 
for the sacrifice. (293cd-295ab) 


(Only) ‘that’ (liquid) is (to be worshipped,) because in order to worship 
the deities etc., one should not place the flowers in the sacrificial vessel. Having 
E ae everything with the water of the sacrificial vessel, one should worship 

iva. ‘Liquid’ here (in this case) stands for (upa/aks yate) wine and other (such 
sacrificial fluids). As is said: 


‘The sacrificial substance is called ‘liquid’ (ambu), and it is of various 
kinds, such as Kula or Ucchusma.’ 


The Worship and Deposition of the Path in the Vital breath, Intellect, 
Mind and the Void (pranabuddhicitsv adhvanyāsapūjane) 


wd de face sora 00335 Ji 
ARITA vsnfessqm | 


“58 See above, 15/14, 161, and 180. 

+5 The liquid in the sacrificial vessel is transformed into nectar (amrtikarana) uttering the main 
Mantra and making Dhenumudrā — the Gesture of the Cow above it. See SSP vol. 1, p. 74, note 2. 

^9 MS Th adds: arghapātrāmbunā sarvan samproksyatha sivam yajed iti ambunā cātra surādy 
upalaksyate | 
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evam deham pūjayitvā prāņadhīšūnyavigrahān || 295 || 
anyonyatanmayībhūtān püjayec chivatādrše | 


"After worshipping the body** in this way, one should worship the 
form (vigraha) of the vital breath, intellect and the void, (thinking) that 
they have become one with one another, to (ultimately) see them as one 
with Siva. (295cd-296ab) 


‘They have become one with one another’ because they are not 
separate from one another. 

So how should these forms (vigraha), namely, the vital breath and the 
rest, be worshipped, even though they are three? With this doubt in mind, he 
says: 


AA ATA ung ga feyfep aa 1 286 J 
FRM: wegen TST | 


tatra prāņāšraye nyāse buddhyā viracite sati || 296 II 
šūnyādhisthānatah sarvam ekayatnena püjyate | 


There all (three) are worshipped with a single effort (ekayatna) 
when the deposition, grounded in the vital breath, is performed (in 
conjunction) with the intellect, (reflecting on how it is energized by it,) and 
(how that is in its turn) sustained by the Void.“ (296cd-297ab) 


* The following verses, 295cd to 366, are about the ‘inner mental sacrifice’ (manoyāga, 
antahkrti, see MV 8/54ab ff.). By means of this inner rite, the officiant is identified with Siva, and 
so becomes fit to perform all the rites that follow in accord with the principle that only Siva can 
sacrifice to Siva. See below, 15/367-368. The inner sacrifice is a regular (nitya) rite that should be 
performed daily. See below, 16/28cd-37ab and Sanderson (1986) for a general overview. 
*€ ‘Body’ etc. here denotes the subjects who identify with and are within the body, the vital 
breath, the mind and the void. 
43 Sanderson 1990: p. 176 n 31: ‘this tetradic classification although given in the Agama-section 
of the IPK is nowhere found to my knowledge in any Saiva Tantra.” Ibid. p. 176: (According to 
the Pratyabhijīā) ‘the all-containing self (parah pramātā) appears as the limited self 
(māyāpramātā) by manifesting its contraction through four levels as a sensationless void 
(Sünyam), internal sensation (antarah sparšah. prāņa), the intellect (buddhi) and the body (deha). 
(See ĪPK 1/56, 3/8; 3/22-28.) Possession (samāveša) is the absence of this subordination of one's 
essence to these projections. It is, says Utpaladeva, the state in which the pure agency of 
consciousness reasserts itself within them, revealing their dependence upon it.” (ĪPK 3/23: 
mukhyatavam kartrtayas tu bodhasya ca cidatmanah | šūnyādau tadgune jRüünam tat 
samāvešalaksaņam I 
^* Verses 15/297cd to 365 are a commentary on MV 8/55-84ab, most of which is guoted or 
paraphrased as Abhinava goes along. They deal with the projection of the Trident of the Trika 
mandala into the vital breath. See Chapter Thirty-one below and MV 9/1-31 concerning the 
structure of the mandala. The mantras required for this rite are given below in 30/4-9ab. 

The Trident Throne is also described below in Chapter Thirty-two in the context of the 
Trika practice of Khecarimudra; see also 30/4-9ab and chapter 13 (p. 219-221) of the TSā quoted 
above. Also, the PT /aghuvrtti. Abhinava describes it in the PTv (p. 127-131) to show how it 
extends through the levels of Speech. Parā, consisting of the Trika goddesses, Parā, Parāparā and 
Aparā, is identified with Supreme Speech (parāvāc). She is proved to exist, according to 
Abhinava, because in the scriptures it is clearly stated that the entire gamut of reality levels 
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Here the contracted (individual) Self should perform the sixfold 
deposition within the vital breath, having positioned (itself) in the intellect by 
means of the support (it takes) in the subjectivity of the Void (of deep sleep). In 
this way, worship of all three are achieved without making a separate effort (for 
each one). This is the meaning of this statement. 

Here (in accord with normal practice), worship should be preceded by 
the deposition of the Path, so he goes on to describe (the following), beginning 
with the mental sacrifice, in order to teach the first way of (forming the deity's) 
seat (āsana), in ordēr to deposit the Path by delineating the division between 
each principle within the vital breath. 


The Inner Sacrifice 


The Formation of the Trident Throne 


ZE q PAAR 11 2% II 
mi Ate ta Hemd. | 

Tet Heres fRRTNUT 11 282 II 
Tage TG ama | 
SKATAM ANA | 288 || 
Ad asma me ueefpr | 


nyasyed ādhārašaktirh tu nabhyadhas caturangulām | 297 Il 
dharam surodam tejas ca meyapārapratisthiteh | 
potarūparh marut kandasvabhüvam višvasūtraņāt || 298 II 
pratyekam amgulam nyasyec catuskarh vyomagarbhakam | 
īsat samantād amalam idam āmalasārakam || 299 ||*55 


(tattva) up to the extremity of the Speech of Vision (pasyanti) should be imagined to be a Throne 
(āsana) that sustains the three goddesses. Thus, the plane of Para transcends the Speech of Vision 
which, along with the Middle Speech, is an expression of Parapara. Apara corresponds to 
Corporeal Speech. Rudra, Brahma and Visnu preside over the Speech of Vision, the Middle One 
and Corporeal Speech, respectively. In the impure world the Speech of Vision is equivalent to the 
individual intellect (pratyagātmani buddhi). The Middle Speech corresponds to the inner mental 
organ, and Corporeal Speech to the ego. In the pure world, Pašyantī corresponds to the power of 
knowledge of the plane of Sadāšiva and the Middle and Corporeal to the power of action of the 
plane of ĪSvara (PTv p. 130-131). 

465 Cf. MV 8/56ab ekaikāngulam etat syāc chūlasyāmalasārakam [k: caturangulam etad iti] | 
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tato daņdam anantakhyam kalpayel lambikāvadhi | 
tanmatradikalantam tadūrdhve granthir nišātmakah || 300 II*** 
tatra māyāmaye granthau dharmādharmādyam astakam | 
vahniprāgādi maya hi tatsūtir vibhavas tu dhīh || 301 I 
māyāgranther ürdhvabhümau trišūlādhas catuskikām | 
Suddhavidyatmikam dhyāyec chadanadvayasamyutam | 302 II 
tac ca tattvam sthitam bhavyam lambikābrahmarandhrayoh |*** 


One should deposit the Energy of the Foundation (ādhārašakti) 
four fingers below the navel (HRĪM), (then) Earth (dhara) (KSLAM), the 
Ocean of Wine (suroda) (KSVIM), and Fire (VAM), which, because it is 
located on the shore of objectivity (meyapara), is the boat (pota) (KSAM). 
Wind is the bulb (kanda), because it threads through (and indicates) all 
things (in a potential form). Deposit each of these in a finger-span. The four 
includes Space, (that pervades them).*” (They are the spherical base of the 
trident, shaped like an) amala (fruit) (āmalasāraka).”' Little (īsat) and pure 
(amala) all around, this (group of four) is (the spherical base of the Trident, 
shaped like an) amala (fruit), which is (their) essence (and container) 
(āmalasāraka).** (297cd-299) 


*66 Cf. MV 8/56cd-58ab: tato nālam anantakhyam dandam asya prakalpayet || 56 |I 
lambikāvadhitašcātra Siilordhvam granthir isyate | 

(abhittvainam mahādevi pāšajālamahārņavam M 57 || 

na sa yogamavapnoti Sivena saha mānavah |) 

167 Cf. MV 8/58cd-59: dharmam jūānarh ca vairagyamaisvaryam ca catustayam || 58 Il 

koņesu cintayen mantrī āgneyādisv anukramāt | 

gātrakāņār catuskam ca diksu pūrvādisu smaret || 59 |l 

“8 Cf. MV 8/60-61ab granther ürdhvar trisülàdho bhavitavyā catuskikā | 

vidyātattvarh tadevahuschamdanatrayasamyutam [kh: chadanadvayeti] W 60 II 
kakhalambikayormadhye tattattvamanucintayet [k: kakhalambakayormadhye 
tattvamanuvicintayedityeyamvidhah] | 

^9 Abhinava describes the Trika Trident Throne in 15/297cd-312, following quite closely the 
account in MV 8/55-68. These verses — 297cd-303ab are clearly comparable and related to MV 
8/55-61, that Jayaratha obligingly incorporates into his commentary. However, the additional 
details, rearrangement of the account, and difference in the wording may be because Abhinava is 
either drawing from a different source or else conflating the account(s) of different source(s) with 
that. Perhaps it is the unnamed source from which Jayaratha draws the first citation in his 
commentary. This could be any of the Trika Tantras Abhinava quotes, such as the Trisirobhairava 
or Trikasāra. See Appendix D.. 

^? The four elements are here considered to include Space, as that which contains and pervades 
them. 

#71 This is the spherical base of the Trident, shaped like an āmala, the Emblica officinalis. See 
below, 30/71cd-73 and MV 9/16-19. The Mantras are as follows: 


OM HRIM ADHARASAKTAYE NAMAH (the Foundation) 

OM KSLAM DHĀRĀYAI NAMAH (Earth) 

OM KSVIM SURODAYA NAMAH (Water - the Ocean of Wine) 
OM VAM POTĀYA NAMAH (Fire - the Boat) 

OM KSAM KANDAYA NAMAH (Air - the Bulb) 

OM HAM ANANTĀYA NAMAH. 


*? The word *āmala” means ‘guava’. It also denotes the spherical base of the Trident, as it is 
similar in shape to that fruit. Spelt with a short *a” (i.e., amala instead of āmala), the word also 
means ‘pure’. The privative prefix ‘a’ means ‘fat’, that is, ‘subtle’ and ‘small’, which refers to its 
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After this, one should form with one’s imagination (kalpayet) the 
shaft (of the Trident), called Ananta, (as extending) up to the uvula, 
(including the principles) from the subtle elements up to Force (of limited 
agency) (kalā).”* Above them is the Knot, which is the Night (of Maya). 
Within the Knot of Māyā, the eight qualities (of the intellect, namely) 
Dharma, Adharma (dharma) and the rest are located, respectively, in (the 
intermediate directions from the) southeast (to northeast and the main 
directions) from east (to north)."* Indeed, the intellect (dhi) is (an 
expression of) the power (vibhava) of Māyā, from which it is generated. 
(300-301) 

On the plane (just) above the Knot of Maya and (immediately) 
below the three prongs (of the Trident), one should meditate of the square 
pedestal (catuskikā), which consists of Pure Knowledge and possesses the 


size. It also means ‘all around’ (samantāt), that is, ‘completely’ or ‘in all respects’, which refers to 
its purity. The reading 'sārakam” means literally either ‘full of” or, as Jayaratha takes it to mean, 
‘essence’. The sense then would be that it is the ‘essence’ of the four elements and, full of them, 
contains them. Moreover, ‘essence’ ‘sara’ can also mean ‘substance, pith, marrow or the sap of a 
plant, and by extension it means ‘strength, vigour, power, energy’. Accordingly, Jayaratha 
explains that it has ‘the capacity to be the support (dhdrana) of everything’. But although these 
explanations are cogent and the reading āmalasārakam is also found in the MV, one wonders 
whether to emend to amaladhārakam. 

473 The content of the spherical base of Trident, i.e., the five elements, is accounted for in the 
sources, and mantras, as we shall see, are supplied for them. However, the shaft, that traverses the 
reality levels (tattva) from there up to Māyā, is not. Abhinava does not supply any Mantras for 
them, nor does he tell us the exact deployment of the reality levels along the shaft. We know that 
the MV does not contain these details. One would suppose that if other Trika Tantras did, then 
Abhinava would have supplemented the account in the MV he draws from here to complete the 
details. It may well be that he does not do so because these details are not found in any of the 
sources, nor did his teacher Sambhunātha supply them. 


George de Barselaar (personal communication) reports that, nonetheless, Swami 
Lakshmanjoo taught how reality levels and principles are distributed along the shaft of the 
Trident. He begins by saying that the Energy of the Foundation extends down for four 
fingerbreadths. Then the Elements extend for four more, as the bulb below the navel. The five 
subtle elements (tanmātra) extend five fingers above the navel. Up to here is the lower End of the 
Twelve plus one finger. The ten senses follow, and then mind (manas), thus reaching the second 
End of the Twelve at the base of the Heart. Ego is then in the centre of the Heart. The next eleven 
fingers are covered by intellect (1), Nature and Purusa, the six kaficukas, then the three pure 
tattvas, followed by Sakti, Vyāpinī and Samana, extending along the three prongs to reach the end 
of the final End of the Twelve. Above them, on the level of the Transmental (Unmanā), are the 
three lotuses, on which the three goddesses sit on their Bhairavas. 
^^ MV 8/58-59; SvT 2/62-64. The Mantras of the eight qualities of the mind at the level of 
Māyātattva are as follows: 


OM YAM DHARMAYA NAMAH (SE) (Dharma) 

OM RAM JNANAYA NAMAH (SW) (Jñāna (knowledge)) 

OM LAM VAIRAGYAYA NAMAH (NW) (Vairagya (dispassion)) 

OM VAM AISVARYAYA NAMAH (NE) (Aisvárya (mastery)) 

OM rM ADHARMAYA NAMAH (E) (Adharma) 

OM RM AJNAYA NAMAH (S) (Ajūāna (ignorance)) 

OM IM AVAIRAGYAYA NAMAH (W) (Avairāgya (lack of dispassion)) 
OM LM ANAISVARYAYA NAMAH (N) (Anaišvārya (lack of mastery)) 
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two coverings. One should meditate on this principle between the uvula and 
the Cavity of Brahmā. (302-303ab) 


"The Energy of the Foundation (ādhārašakti) is the will, that is 
located at the (lower) extremity (of the Trident). It is the sustaining power of the 
Supreme Goddess, within which the universe, consisting of the Earth and the 
rest (of the metaphysical principles), are sustained. As is said: 


"This (group of elements) ranging from Earth onwards, linked in due 
order to the foundation, is established in the (lower) extremity, which is Siva’s 
power that sustains (all things) (dhrtirūpā). That (power) is established in the 
first part (of the Trident, where) the birth of all the principles takes place.“ This 
is said in all the scriptures to be the Energy of the Foundation, which is the 
(lower) extremity (of the universe).’*”° 


As a boat is what crosses one over (to the other side), it is proper that it 
be the basis for (reaching) the other shore. And Fire, (which is light, is) said to 
be the attendant cause of the accurate definition (and discernment) (paricchitti) 
of all objectivity. (Thus, he says that that too) is ‘located on the shore of 
objectivity’. The "Wind (is the bulb (kanda), because it threads through 
(and indicates) all things (in a potential form).’ The sense is that, in accord 
with the manner (rīti) (indicated by the dictum,) ‘the initial transformation of 
consciousness is into the vital breath’,*” it initially indicates (the impending 
existence) of all things. "The four includes Space'. This is so because space is 
present as the intermediate space (within and between) everything, as it is 
pervasive. "This' Earth and the rest are threaded through with the wall-like 
surface (bhitti) of the Energy of the Foundation. It is (said to be) "little" (īsar), 
because it cannot be made manifest by itself."* And because in reality also, as 
the power of the Supreme Lord, it is *pure all around”. It has the capacity to be 
the support (dhāraņa) of everything, and as the essence (of the four elements,) it 
is (their) *essence' (and container). That is said (in the Mālinīvijayottara): 


‘First of all, the Energy of the Foundation (should be projected into the 
base of the Trident,) four fingers below the naval. (Then) the four, that is, Earth 
(dharā), the Ocean of Wine (suroda), the Boat (pota) and the Bulb (kanda), 
each (taking up) a finger breadth, constitute the swelling at the base 
(āmalasāraka) of the Trident.’*” 


755 Instead of sarvatattvasavidhe, MS Th reads sarvatatvaprasava, emend to sarvatattvaprasave. 
476 ] suppose that Jayaratha is quoting from.a Trika Tantra in which the Trident is described. If that 
is correct, the ‘first part’ (prathamárisa) is the base of the Trident. But that may not be so. The 
Saiva cosmologies generally posit the existence of an ādhārašakti — ‘a sustaining power’ at the 
base of the universe. 

^" This aphorism is drawn from Kallata’s Tattvārthacintāmaņi. It is also quoted in the TĀv ad 5/6 
and ad 5/44-48ab, in TA 6/12ab and ad 17/83-85ab, ad 28/218cd-219ab, and, along with two 
others sūtras, ad 28/338cd-340ab. See above, note in TAv ad 3/138-141 (137cd-141ab), where it 
is quoted for the first time. 

75 Read dharadikam svaprasyariipatvad for dharādikamā prāšyarūpatvād. 

*? MV 8/55-56ab. 
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(The shaft of the Trident) is ‘called Ananta’ because it is presided over 
by that Rudra. It extends ‘up to the uvula’, that is, up to the end of the cavity of 
the palate. (The eight qualities are located, respectively, in (the intermediate 
directions from the) ‘southeast’. As is said in the Svacchandatantra: 


‘One should deposit Dharma, knowledge, dispassion (vairāgya), and 
mastery (aisvarya) in due order. Red, white, yellow and black, they are located 
in the (intermediate) directions from southeast to northeast (respectively). (They 
are) the legs (of the pedestal). They have the form of a lion, three eyes, and their 
valour is terrible.’ 

*. . . Adharma, ignorance, absence of dispassion and lack of mastery 
should be placed (in the main) directions beginning with the east up to the north 
(respectively). They have bodies and their colour is white.’ “° 


Surely (one may ask), Dharma and the rest are attributes of the intellect. 
So how is it that they are said to be here within Maya? With this doubt in mind, 
he says: ‘indeed, the intellect (dh) is (an expression of) the power (vibhava) 
of Maya, from which it is generated.’ 


‘The square pedestal’ is in the form of a pedestal (asūraka) which is 
similar to a small square pedestal (pīthikā). (On the pedestal there are) *two 
coverings’. The lower covering is Maya, that covers one's own nature. (The 


covering) above (that) is (Pure) Knowledge, that covers Maya. That is said (in 


the Mālinīvijayottara):*' 


^9 SvT 2/61-62ab, 63cd-64ab. Although, as we have seen, the Svacchandatantra is a major source 
for Abhinava, it is not a Trika Tantra. Thus, the seat (āsana) of the deity according to the SvT is 
not the Trika Trident. There the deity is Svacchanda Bhairava, also known as Aghora, who may or 
may not be accompanied by his consort Aghorešī. As do all major deities, he sits on a throne, 
which is described in the SvT as part of the visualization of the Bhairava, who is contemplated as 
the worshipper's Self. Although the seat is not the Trika Trident, it shares a number of significant 
features in common. It is deployed along the worshipper's body in a similar way. The pedestal, its 
covers and the corpse upon which Bhairava sits, the presence of the gods Brahmā, Visnu and 
Rudra, and the eight petaled lotus with the same Yoginis on its petals, within which it is located, 
are all very similar to its equivalent in the MV. Indeed, the details coincide so substantially that 
one could argue that the SvT drew it from a Trika Tantra, because the Trident throne is a 
characteristic feature of Trika Tantras. Jayaratha, noticing these similarities, quotes the SvT 
accordingly. Conversely, Ksemaraja quotes the MV in his commentary on the SvT. The passage 
describing Bhairava's seat, along with Ksemaraja’s commentary, is rather long (ie. SvT 
2/54-84), but warrants a full translation. 

^! Abhinava refers to the two coverings on the pedestal (TĀ 15/302), presumably basing his 
account on the MV. However, in the version we have of the MV, there is no reference to them at 
all. We have noted several instances of passages that are clearly identifiable as belonging to the 
MV, but that cannot be traced in the modern printed edition. There is a reference to them in the 
SvT (2/65cd-66ab), but there the two coverings and the space in between are said to be the three 
qualities (guna). Thus, it is quite possible, indeed likely, that this line is from the MV. 

The Mantras here are as follows: 


OM OM VIDYATATTVAYA NAMAH (Plinth. Vidya (power of of limited knowledge) 
OM AUM ADHASCHADANAYA NAMAH (Lower covering. Maya) 
OM HAH URDHVACHADANAYA NAMAH (Upper covering (power of limited agency)) 
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‘Maya is said to be the lower covering, and Knowledge the upper one.’ 


(One should meditate on this principle) ‘between the uvula and the 
Cavity of Brahma’, that is to say, in the middle (of the two). As is said (in the 
Malinivijayottara): 


, "One should meditate (anucintayet) on that principle (i.e., 
Suddhavidyā), in the middle (between) the Cavity of Brahmā (kakha) and the 
uvula.”**? 

Surely (one may ask), is this (visualization) established (to be correct) 
on the basis of scripture alone, or is there (some) sign of that elsewhere also? 
With this doubt in mind, he says: 
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prakaSayogo hy atraivam drkšrotrarasanādikah || 303 |l 
daksānyāvartato nyasyec chaktinam navakadvayam | 
vidyapadme ‘tra tac coktam api prāg darsyate punah || 304 |l 
vāmā jyesthà raudrī 

kālī kalabalavikarike balamathanī | 
bhūtadamanī ca manonma- 

nikā šāntā sakracāparuciratra syāt || 305 II 
vibhvī jūaptikrtīcchā 

vāgīšī jvālinī tathā vāmā | 
jyesthā raudrītyetāh 

prāgdalatah kāladahanavat sarvāh |l 306 II 
dalakesaramadhyesu sūryendudahanatrayam | 
nijadhipairbrahmavisnuharaiscadhisthitam smaret | 307 |l 


The link with the light (of the intellect) (prakasayoga) takes place 
here in this way especially (in the head), as (the senses of) sight, hearing, 
taste and the rest." (303cd) 


^? MV 8/6lab. 
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Here, on (this) Lotus of Knowledge, one should place the two 
(groups of) nine powers: (the first) rotating (clockwise to one's) right, and 
(then the second) the other way around. Although we have (already) 
mentioned (these powers) previously, we list (them here) again. (304) 

(The first nine are) Vāmā, Jyesthā, Raudri, Kali, Kalavikarani, 
Balavikarani, Balapramathinī, (Sarva)bhūtadamanī, and (in the middle), 
Manonmanī. (They are pervaded) here by the tranguil light of a rainbow. 
(The other nine are) Vibhvi, Jūānī, Krti (Kriya), Iccha, Vāgīšī, Jvālinī, 
Vāmā, Jyesthā, and Raudrī. Beginning from the eastern petal, they all 
(shine resplendently) like the Fire of Time. (305-306) 

One should then recollect the three - Sun, Moon and Fire - in the 
petals, stamens and the centre, presided over by their lords, Brahma, Visnu 
and Rudra (Hara), respectively.“ (307) 


It has been said many times that noetic consciousness (jfidna) free of 
thought constructs, the nature of which is (direct undifferentiated) perception 
(alocana), is the unfolding of Pure Knowledge. Thus, the well-learned (declare) 
that it is here that the wonderful variety of penetrations of the senses a person 
(experiences,) due to the variety of contacts (with their objects, takes place). 
(First) on (one's) right and (then) on the left’. One should deposit the group 


“83 All the senses are located in the head, that is, as Jayaratha tells us, below the Cavity of Brahma. 
Only the sense of touch is outside this small area. Abhinava characterizes them as connected to 
the ‘light’, which is presumably the light of the intellect. 

+1 See above, 8/338cd-339. 

485 Verses 15/304-307 are a paraphrase of MV 8/62cd-66. The Mantras are as follows: 


KAM, KHAM, GAM (E) GHAM, NAM, CAM (SE) 
CHAM, JAM, JHAM (S) NAM, TAM, THAM (SW) 
DAM, DHAM, NAM (W) TAM, THAM, DAM (NW) 
DHAM, NAM, PAM (N) PHAM, BAM, BHAM (NE) 


OM HAM VĀMĀYAI NAMAH (E) 

OM HĀM JYESTHAYAI NAMAH (SE) 

OM HIM RAUDRYAI NAMAH (S) 

OM HIM KALYAI NAMAH (SW) 

OM HUM KALAVIKARANYAI NAMAH (W) 
OM HŪM BALAVIKARANYAI NAMAH (NW) 
OM HEM BALAPRAMATHANYAI NAMAH (N) 
OM HAIM DAMANYAI NAMAH (NE) 

OM HOM MANONMANYAI NAMAH (centre) 


The mantras of the parts of the lotus: 


Petals- Sun: OM SAM SURYAMANDALAYA NAMAH 

OM ŠAM SÜRYAMANDALADHIPATAYE BRAHMANE NAMAH 
Stamens — Moon: OM SAM SOMAMANDALAYA NAMAH 

OM SAM SOMAMANDALADHIPATA YE VISNAVE NAMAH 
Calyx - Fire: OM SAM AGNIMANDALAYA NAMAH 


OM SAM AGNIMANDALADHIPATAYE RUDRÁY A NAMAH 


OM AM VIDYESVAREBHYO NAMAH 
OM AH ISVARATATTVAYA NAMAH 
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of nine beginning with Vāmā clockwise, and the group of nine beginning with 
Vibhvi anticlockwise. This is the meaning. The word ‘Knowledge’ (in the name 
‘Lotus of Knowledge’) refers here to I$vara, who here occupies that level. (The 
senses are) ‘here’, below the Cavity of Brahma. As is said (in the 
Malinivijayottara): 


‘The wise man should meditate (cintayet) on the I$vara principle within 
the Cavity of Brahma (kakha).** Its form a lotus flower, blooming and white, it 
has a calix, stamens and seeds. One should then deposit the group of nine 
(goddesses) Vāmā and the rest, (on the petals,) beginning with the eastern one. 
(They are) Vāmā, Jyesthā, Raudrī, and then Kali, Kalavikarani, Balavikaraņī, 
and Balapramathinī. Sarvabhūtadamanī is also another one, and Manonmanī is 
in the centre. One should deposit them following the path of the sun (i.e., 
clockwise). 


One should then imagine (vikalpayet) another group of nine (goddesses) 
beginning with Vibhvī, (arranged) anticlockwise. (They are) Vibhvī, Jūānī, 
Kriya, Iccha, Vagisi, Jvālinī, Vāmā, Jyesthā, and Raudrī. All of them (shine) 
with the light of the Fire of Time.’**’ 


‘Beginning from the eastern (petal)’ on the path of the worlds. 
(Although we have already mentioned these powers previously,) ‘we list (them 
here) again’ to strengthen (one’s) affection (for them). (They are pervaded by 
the light of a) ‘rainbow’. As is said (in the Svacchandatantra), beginning with: 
‘one should deposit Vāmā on the eastern petal . ..” and ending with ‘O Goddess, 
one should meditate of the Circle of Powers, which is (of various colours and 
beautiful) like a rainbow.”*** 


‘Beginning from the eastern petal’ onwards. This the rest (of this 
statement). Brahma and the rest are present within Maya. So how can they 
occupy that level? With this doubt in mind, he says: 


rari fe ast sme ques | 
He waded CAAT ASAT || 304 || 


mayottirnam hi yad rupam brahmādīnām puroditam | 
asanam tv etad eva syān na tu māyāfijanājitam || 308 I 


The form of Brahmā and the rest, that was said before to transcend 
Māyā, is this throne (āsana), which is certainly not stained by the stain of 
Māyā. (308) 


^55 Read, as Sanderson suggests (1986: 179, n 47) kakhe for kakha-. 

+7 MV 8/61cd-66ab. 

** SvT 2/68a, 2/71cd. The entire passage i.e., SvT 2/68-71 is translated in Appendix B to this 
chapter. 
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(This was said) ‘before’ (in the chapter dealing with the) Path of the 
Worlds.* 


Again, lévara and Sadāšiva possesses an eternal nature (rapa) that 
transcends Māyā. Thus, they should both be deposited here without distinction. 
Accordingly, he says: 


AA dat da data p daram | 
AAN up Nea «fa Way WAT 11 309 |i 


rudrordhve ce$varam devam tadürdhve ca sadāšivam | 
nyasyet sa ca mahapreta iti Sāstresu bhanyate || 309 |l 


One should place the god I$vara above Rudra, and above (Ivara), 
Sadasiva. He is called the Great Ghost (mahāpreta) in the scriptures. (309) 


Here Maya is called Rudra, because the implicit intended sense is that 
the sustainer (i.e., Rudra) and the sustained (i.e., Maya) are not (essentially) 
different. ‘He’ is Sadāšiva. 


What is the reason for his being great and a ghost? With this doubt in 
mind, he says: 


TAIT: TAIT: | 
TEAST ST Aa AAT |1 320 || 


samastatattvavyāptrtvān mahāpretah prabodhatah | 
prakarsagamanāc caisa lino yan nādhararh vrajet | 310 II 


(He is) ‘great’ because he pervades all the principles. (He is) a 
‘ghost’ because of (his enlightened) wakefulness, and because he moves to a 
most excellent (place). He is merged (/ina) (in this state and rests within 
it), for he (never) descends to lower (levels). (310) 


All the principles ending with (that of) Sakti are thirty-five. Thus, 
Sadāšiva is here said to be transcendental Siva (anāšritabhattāraka). It is 
proclaimed everywhere (in the scriptures) that this is his supreme form. (He is 
called *preta',) because he moves and is wakeful most excellently.?' ‘He moves 


^? See above, 8/227 ff. 

^? This implies that he is supine with his gaze, as we shall see, directed upwards, that is, towards 
the supreme light, as Jayaratha says. The Mantra here is: 

OM KSMAM MAHĀPRETĀSANĀYA NAMAH 

#1 The word preta is here said to be derived from the prefix pra-, in the sense of excellence, and 
the root i- in the sense of 'going' and *knowing'. Abhinava rightly says that mahāpreta is 
commonly mentioned in the scriptures, because many deities sit or stand on him. Thus, for 
example, after describing the visualized form of Svacchandabhairava, the Svacchandatantra goes 
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to a most excellent (place)’, that is, he goes to an excellent upper place. Thus, 
as this has been attained, he could (never) go down. The meaning is that he rests 
in Supreme Šiva. 


Surely (one may ask), it is said everywhere that nothing that rests on the 
plane of Pure Knowledge (ever) assumes a lower level. So how is it that he is a 
‘ghost’? With this doubt in mind, he says: 


faanfaatm: wd SRR TT: | 
wef?rdhgg ad: wi freue: 11 322 || 


vidyāvidyešinah sarve hy uttarottaratam gatah | 
sadāšivībhūya tatah param $ivam upāšritāh ll 311 || 


All the Vidyās and Vidyešvaras who have proceeded progressively 
upwards," having (first) become Sadasiva, (only) then have reached 
Supreme Siva. (311) 


‘All’ (the higher perceivers,) Mantras, Mantrešvaras and the rest. (It is 
said that): ‘the Lord Ananta retires (nirvati) and Süksma (Subtle) Rudra enters 
his place'.^* Having ‘proceeded progressively upwards’ in this way and 
attained Sadasiva’s state, they subsequently ‘reach Supreme Siva'. Thus, they 
are devoid (antarā) of contact with the lower levels. 


In this way, this does not happen again. Thus, he says: 


aa: WefSrap faGTHÉRQnITCSHTGTSS: | 
PM Waedeeundszeused: 11 322 | 


atah sadāšivo nityam ūrdhvadrg bhāsvarātmakah | 
kršo meyatvadaurbalyāt preto 'ttahasanādatah || 312 Il 


Thus, Sadasiva’s gaze is constantly directed upwards and is 
luminous (with the effulgence of the Light of consciousness). Objectivity (at 
this level) is very weak, and so He is emaciated (krša) and is (the ghost — 
preta) ‘who has gone beyond’ (preta) (the lower spheres of Maya) by the 
resonance (of his intense) laughter.“ (312) 


on to describe his seat. This is also the Great Ghost — mahāpreta. Ksemaraja’s commentary (SvTu 
ad 2/81) is probably the basis of Jayaratha’s. See Appendix B to this chapter for a full translation. 
192 See above, 8/348cd ff. 

3 Above, 8/348cd. 

#4 See MV 8/68ab. Sanderson translates, ‘resonant with the mad laughter of destruction'. Read — 
nādatah for —náditah. In the SvT, as here, the Great Ghost is also portrayed as 'sentient and 
‘laughing’ (mahàpretam nyaset pascat prahasantam sacetanam | SvT 2/81cd). The dead or 
ghosts are commonly portrayed in Indian folklore as laughing intensely (attahāsa). Ghosts in 
India are believed to be emaciated and hungry because, having lost their physical body, they do 
not have that as a means to nourish themselves. As in Europe, they are frightening beings who 
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‘Thus’, because he (never) goes to a lower level, this, ‘Sadasiva’s 
gaze’, intent on the supreme light (of consciousness), as He is, ‘is constantly 
directed upwards’. Thus, at one with the light (of consciousness), he is 
‘luminous’. Thus, because even the latent trace of objectivity has ceased, he is 
‘emaciated’. (And so also,) because his form, as the reflective awareness of the 
resonance (ndda) (of consciousness), is (like one) laughing, he is ‘who has gone 
beyond’, that is, he is similar to (a ghost). The sense is that he is always 
present (everywhere) in the world, like (the pervasive) sound that arises by loud 
laughter. As is said (in the Mālinīvijayottara): 


"And (above Pure Knowledge one should contemplate) ĪSvara, (and 
above him Sadāšiva), the Great Ghost, who is (full of) consciousness and 
laughing, His body (blazing like) millions of Fires of Time.'** 


Having talked in this way about the extent of the throne, that is attained 
by other Tantras consisting of both the left and the right (currents), now in order 
to explain the progressive (rise along) the Throne (asanakrama) that indicates 
(and leads to) the (supreme) reality of Trika (trikārtha) that pervades beyond 
that, he says: 


qe regen gemgfātmiam i 

TT Sarre 11 3%3 II 
aR fread PATRIA TIA | 

TE fud TAATA il 3% gi 


tasya nabhyutthitam mūrdharandhratrayavinirgatam | 
nādāntāntarn smarec chaktivyāpinīsamanojjvalam | 313 || 
arātrayarh dvisatkantam tatrāpy aunmanasam trayam | 
pankajanam sitam saptatrimsad ātmedam āsanam | 314 Il 


One should recollect the three rays that have risen up from 
(Sadāšiva”s) navel. At the end of the End of Sound, they are Power 
(Sakti), the Pervasive One (vyāpinī), and the Equal One (samanā). 
Resplendent, they have emerged from within the three cavities of the 
head,* (and extend) up to the End of the Twelve. There also (on top of) 


——————————————————————— ss 
laugh fiendishly and make other terrifying noises. Fierce deities are commonly also said to laugh 
loudly, causing worlds to disintegrate by its force. 

*5 The word for ‘ghost’ — preta — literally means ‘one who has gone forth / set out’. The word 
describes the condition of a person who has just died, and so has *gone beyond' this mortal world 
and ‘set out’ for the condition that follows. Sadasiva is like that, in that he has gone beyond Màyà 
and set out to attain the state of Supreme Siva. 

°° MV 8/68abc. 

“7 Read nādāntāntarh for nādāntātma. 

"* [ have understood the expression *mürdharandhratrayavinirgatam' to mean, as Jayaratha does, 
that the three rays *have emerged from the three cavities of the head”. The equivalent passage in 
the MV (8/69c) in the printed edition supports this interpretation. It reads kakhatrayena niryatam 
— ‘(the triad) exits by way of the three cavities of Brahma’. But this may not be correct. The 
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them, are the three (pure) white lotuses of the Transmental. This is the 
Throne consisting of thirty-seven principles. *” (313-314) 


Cavity of Brahma on the crown of the head is normally portrayed as single. Even so, three cavities 
are mentioned in the texts. Jayaratha, perceiving there is a problem, solves it by saying that the 
three cavities are concentric. Thus, there is effectively only one Void. Another solution would be 
to emend the text of the MV to kakhe trayena ‘(the triad) exits as three (rays from) within the 
Cavity of Brahma’. The compound in TA 15/313b can also be broken up as murdharandhre 
trayam vinirgatam, which means, as translated, i.e., ‘the three have emerged from within the 
cavity of the head’. The Mantra here is: 


OM JRAM SULASRNGEBHYO NAMAH 


Verses 313-314 are a paraphrase of MV 8/69-70. Concerning the Throne according to Trika, cf. 
also PTv pp. 127-129: ‘The venerable Para, who corresponds to the plane of Paramešvara, that is, 
Bhairava, resides above the principles of Sadāšiva and Šakti-Anāšrita, insofar as the possibility of 
being a part of the Throne extends up to them. Thus, according to the MaliniVijaya, with the line: 
‘Ivara, in the form of the Great Ghost, laughing and endowed with consciousness’ (MV 8/68cd) 
is, first of all, included in the Throne up to Sadāšiva, who is based in Nādānta. Just after, it is said 
that ‘and so all this is the Throne’ (MV 8/68cd). In the following verse, it is said: ‘One should 
think that the three prongs of the energies are born from the navel’ (MV 8/96ab), referring to the 
three prongs that extend from Energy (sakti) up to the Pervasive and Equal One (vyāpinī and 
samanā). The supreme abode (paramadhāman) of the plane of Upper Kundalini 
(ūrdhvakuņdalinī) is above these prongs on the plane of the Transmental (unmanā), and is 
described as having the form of three white lotuses. (Moreover, it is said,) ‘And this is the 
supreme throne’ (MV 8/70cd), because it reaches Para. The goddesses reside above it.’ See Gnoli, 
1965, pp. 219-220 and Sanderson, 1986, pp. 178 ff. 


The thirty-seventh principle is where the three Goddesses reside in Supreme Siva 
beyond the thirty-sixth principle, which is Sivatattva. The three goddesses sit on the white lotuses 
that mark the transcendental domain of the Transmental. This is their throne. But they themselves 
are the throne of the thirty-eighth principle, which is the Inexplicable, Parātītā, Kālasarnkarsiņī 
Kālī. In the MV, the supreme throne is the three lotuses that are the thirty-sixth tattva. Abhinava 
has added another, and treats all thirty-seven as the Throne. The Mantra of the Throne is: 

OM HRĪM JRAM ĀSANAPAKSĀYA NAMAH. 
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37th Tattva Mee 
Šivatattva (36)... à > SA i ANE Unmanā Šiva 
à Samanā 
Vyāpinī 
Saktitattva (35) cee. Sakti 
Sadāšivatattva (34) ................—7 : A Sadāśiva Mahāpreta - Nādānta Mahāmantreśa 
Iśvaratattva (33)... Ķ ads Lotus of Gnosis - Nāda Mantreša 
Šuddhavidyātattva (32)... XT... Plinth (catuskikā) - Bindu Mantras 
Mayátattva (31). Co A Knot (granthih) Vijūānākala 
Pralayákala 
Tattvas 6-30 Sakala 


Tattvas 1-5 


The mandalic throne with the three deities on top of it, as visualized during interior 
adoration (15/295b-328a), From Sanderson, 1986, p. 187. 
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‘One should recollect the three rays’ (extending) ‘up to the End of 
the Twelve’. The meaning is that one should meditate on them as having 
reached the End of the Twelve. They ‘have risen up’, beginning from the plane 
of the Foundation of Birth, from the navel, that is, from the state of the Great 
Ghost, who is Sadāśiva. The three, characterized as Power, the Pervasive One, 
and the Equal One, that are Void (of objectivity) by nature, ‘have emerged’ as 
the three that are ‘the cavity of the head’. Thus, because they are three 
concentric circles (set into one another), (they are the three rays) ‘at the end of 
the End of Sound’. This is the meaning. By saying that they ‘have risen up 
from (Sadasiva’s) navel’, he reveals that this is their perpetually emergent 
(reality, that arises) spontaneously. (The lotuses) are those ‘of the 
Transmental’. (What this means is that) even though duality has fallen away, 
its condition here is in some (subtle way) just a latent trace. (The lotuses are) 
‘white’, because they are devoid of the colouring of an object of desire or the 
like. Thus, it is said that: 


‘Beyond the Transmental is the supreme principle, that shines (as) the 
Inexplicable (anākhya).”' 


*% Read nādāntāntakam for nādāntātmakam. 

* The reference to Anākhya suggests that this citation is drawn from a Krama source. Right from 
the earliest emergence of an independent Kālīkula in the fourth satka of the Jayarathayāmala, 
Kali, and implicitly the power of the highest reality, is characterized as the Transmental. Thus, for 
example, there we read: 


dhyānena mahatāvistah [k, kh, g: sa-; kh, g: -visto] parabhāvasthito hy aham || 183 |l 
tadà me paramā šaktih kamdacakrat prabodhità | 

mahāsarivitsvarūpā sā sacidanandanandini || 184 || 

samghattavivaradhare madhyatatve samasatah | 

tatra madhye parā jyotih [g: jyoti] sadasaddvayamadhyagā I 185 II 

tasmin madhye yathübhàvam [g: ?] sthitam me parvatātmaje | 

kālī kālasya karani kalpanāheturūpiņī | 186 Il 

tadā sā paramā devi nirgatā kālabhaksaņī [kh: * *-? J1 

svanamdanandasamlina svabhāvabhāvanotkaļā [k, kh, g: svabhāvā-, kh: -thà] || 187 II 
cidacitpadasarhrūdhā cidacitpadamadhyagā | 

mahāvyomātmikā devi unmanā kālabhaksaņī [kh: — * * *? ] M 188 II 


(Bhairava is speaking). *Penetrated by great (and powerful) meditation, I am established 
in the supreme state. Then my supreme power is awakened from the Wheel of the Root. Her 
nature is the Great Consciousness, rejoicing in the bliss of consciousness and being. (183cd-184) 

There in the middle, gathered together within the reality in the Centre, which is in the 
foundation (called) the Cavity of Union, is the Supreme Light in the centre between the two — 
being and nonbeing. In the centre of that, O daughter of the mountains, I am present there in a 
befitting state of being. (185-186ab) 

(My power is) Kālī, who produces time, and her nature the cause of thought. Then that 
Supreme Goddess came forth who consumes time. Merged in the bliss of her own (innate) bliss, 
she is mighty with the contemplation of her own nature. Firmly fixed in the place of 
consciousness and its absence, she is present in the middle of the plane of consciousness and its 
absence. She is the goddess who is the Great Void, the Transmental who consumes time." JY 
4/19/186cd-188 (first chapter of the Kālīkula section). 

In the fully developed form of the Kālīkrama of the Kālīkula. Anākhyā emerges as the 
Goddess, Who is consciousness that is at once all the processes of dynamic cognitive 
consciousness in their emergence, persistence and withdrawal, and yet abiding free of the 
procession which is the basis of the passage of time. Sitikantha (MP p. 39) says of her: 
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(The statement that the Throne) ‘consists of thirty-seven principles’ 
(can be understood in two ways. One is that) its nature is the thirty-seven 
principles. Or else, what is referred to in this way is the thirty-seventh 
principles, which is the ultimately real Self that, as the perceiver, serves as the 
screen (onto which the principles are projected). The sense is that up to here, as 
the basis of duality (bhedaprana), all the principles are objective, and so as 
such, rest within the supreme perceiver. That is said (in the Mālinīvijayottara): 


‘One should (now) recollect the three prongs of the Trident of Energy 
(SaktiSula) that have arisen from (Sadasiva’s) navel. They exit as three (rays 
from) within the Cavity of Brahma*”’ (on the crown of the head), and end in the 
End of the Twelve. Then one should think that on its prongs there are three 
lotuses of power, presiding over all; (they are) white. This is the supreme 
throne.'*” 


Surely (one may object that), it was said before that one should make 
the worshipper become the thirty-six principles in this way (tāvar) by the 
process of the six-fold deposition. The same will be said concerning the object 
of worship. Thus, how can this nature, which is that of a lower level, be made 
consistent with the one that is being discussed? With this doubt in mind, he 
says: 


am ad aaa sPexTUTÍA aaa: | 
AA fus fe afser fava: ga: d 324 0 
Tara g dari Ga wi | 
were wem fuesrereupnm 11 328 I 
ĀTI d | 
Ka g wes sped SAGA |1 3*6 || 


cicchaktir amalā $uddhà bāhyasarhvedanojjhitā | 
Sivasadbhāvadharmasthā sā hy anākhyeti visrutà || 


"The power of consciousness, pure and without stain, devoid of outer awareness, 
established in the nature (dharma) of Šiva's essential nature, she is well known as Anākhyā.” 
Alluding to Anākhyā, he says: 
vyāpinī srstikāryasthā samanā samsthita sthitau | 
sarhhāre conmanā jrieyà šaktirādyā tu sarvagā |I 


"The Pervasive One is present in the phenomena of emanation. The Equal One abides in 
Persistence. One should know that the Transmental is in withdrawal, and the (primordial) original 
(ādyā) power is omnipresent.’ 


This reference presents Anākhyā as omnipresent immanence beyond the transcendent 
Transmental, thus supporting the translation here, namely: ‘beyond the Transmental (unmanātah) 
is the supreme principle, that shines (as) the Inexplicable (andkhya).’ Cf. Abhinava’s 
characterization of the thirty-eighth principle as the Inexplicable (see above, 11/2 1cd-23ab). 

5? Read kakhe trayena for kakhatayena. See above, note 15,502. 
503 MV 8/69-70. 
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atra sarvāņi tattvāni bhedaprànani yat tatah | 
āsanatvena bhinnam hi samvido visayah smrtah | 315 II 
tādātmyenātha srstāni bhid evarcyatvayojane |l 316 II 
srīmadbhairavabodhaikyalābhasvātantryavanti tu | 
etāny eva tu tattvāni pūjakatvam prayānty alam || 317 Il 


As (the existence of) all the principles here is based on duality 
(bhedaprāņa), (they function together) as the Throne (of the deity), and so, 
different from consciousness, it is considered to be its field (of operation) 
(visaya). Now, these same principles are immersed in the supreme 
Bhairava, in a state of oneness (with him); (even so, they are also freely and 
willingly) emitted (by Him) as if different (from Him), in order to be 
applied as a (fitting) object of worship. Again, these same principles are 
endowed with the freedom (of consciousness) attained by (their) state of 
unity with the venerable Bhairava's consciousness. Thus, they are capable 
of assuming the state of the one who worships (Supreme Siva). (315-317) 


(The principles) are said to be the Throne, and ‘consciousness’ was said 
before to be the nature of the thirty-seven (principles). (Its) ‘field (of operation) 
(visaya)' is its basis (ālambana), support (asraya) and foundation (ādhāra). 
(The principles) are ‘emitted (by Him) as if different (from Him)’. As is said 
(in the Īsvarapratyabhijūā): 


"The Lord, by virtue of His freedom, which is the absence of duality, 
having fashioned (his own)) Self (ütman), that (abides) unforsaken (by that) 
freedom, with notions that He is the Lord (Ia) and the like, behaves (as such in 
daily life). 


(The compound arcyatvayojane i.e.), ‘in order to be applied as a 
(fitting) object of worship’, (is a locative of purpose). Its meaning is that the 
reason for this is to make (the principles) fit to be an object of worship.*” 
(These same principles are endowed with the freedom (of consciousness)) 
‘attained by (their) state of unity with the venerable Bhairava’s 
consciousness’. The sense is that there is a gradation of intensity here of 
determination (to affect the task of) generating the pure body, by first burning 
up etc. the impure body.** 

He (now) concludes by adding something more. 


sr: RAIA PA ded TI | 
FSA ATOMA 11 322 J 


5% TP 1/5/16 also quoted above ad 1/72 (73) (see note there), and ad 3/227cd-278ab (277), 9/159 
(1/5/16a), 11/10cd-12ab, 11/28 and 29/126cd-127ab (1/5/16a). 

55 Read pūjyatvayogyanimittam for pūjyatvayoganimittam. 

** The principles become progressively one with consciousness as this one-pointed determination 
develops. As they do so, the impure body, initially burnt up by the deposition of Mantras, gives 
way to a pure body, made of the metaphysical principles at one with consciousness. 
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püjakah paratattvātmā püjyam tattvam parāparam | 
srstatvād aparar tattvajālam āsanatāspadam | 318 Il 


The worshipper is the supreme reality (paratattva). The object of 
worship is emitted, and so is the intermediate (parāpara) reality. The lower 
(apara) (aspect of the one reality) is the aggregate of principles, which is the 
location of the Throne.*” (318) 


Surely (one may ask), if in this (same) way another (lower) aggregate of 
principles is said be the Throne (by others), how is it that this is (said to be) the 
supreme Throne, thereby stating here the Throne's supremacy (over others)? 
Taking into consideration this doubt, he establishes the excellence (of this 
Throne) with respect to (those taught by) other categories of scriptures. 


The Superiority of Our School Over Those of 
Other Scriptures (anyašāstragaņotkarsa)** 


farmed Aa amefurmaat: | 
Vaart umane AAAS 11 329 | 
ITT TAA, | 

ST qsur PS Aa 11 320 1 


vidyakalantam siddhānte vāmadaksiņašāstrayoh | 
sadasivantam samanāparyantarh matayāmale || 319 Il 
unmanāntam ihākhyātam ity etat paramāsanam | 
arcayitvasanam pūjyā gurupanktis tu bhāvivat || 320 II 


(The Throne) reaches up to the (nine) powers of Knowledge in the 
Siddhānta.*” In the scriptures of the Left (vama) and Right (daksina), (it 
extends) up to Sadāšiva, and up to the Egual One (samanā) in the 


507 Gnoli translates: ‘The Throne, which consists of the aggregate of principles, is the lower 
(apara) plane (of the one reality).” 

508 We have seen that Siva should be worshipped on a seat or throne. It is imagined to consist of 
all the thirty-six principles, in this case, already projected into the vital breath and assimilated to 
the various constituents of the Trident mandala (see above, 15/295ab-312). The difference and, 
according to Abhinavagupta, the excellence of the Trika with respect to other schools, is that the 
others reach only certain principles (see below, 15/3132). Trika not only reaches up to Sadāšiva; it 
extends up to the plane of the Transmental (unmand). In other words, the universe, from Earth up 
to the Transmental, is contemplated in the form of a throne, on which one should imagine the 
form of the deity and worship it. Concerning the notion of āsana — ‘throne’ or ‘seat’ — see SSP, 
3/47-56 (vol. 1, pp. 154-177). See also SvT 2/55cd ff., translated in Appendix B to this chapter. 

5 Sanderson (1990 p. 181 n 61) suggests that vidyākalā means '(nine) Powers of Gnosis’. He 
refers us, for this lotus of nine components as the culmination of the Throne of the Siddhānta, to 
SSP pp. 171-175, and ISGDP uttarārdha patala 5 p. 45. On this throne, the Siddhāntins install the 
mild (saumya) solitary Sadāšiva. SSP pp. 179-183 ISGDP uttarardha patala 12, p. 104, vv. 31- 
33. 
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Matayāmala”" (Its final) culmination in the Transmental (unmand) is 
taught (only) here (in the Trika).*"' Thus it is (said in the Mālinīvijayottara 
to be) the supreme throne?" (with respect to the other traditions). After 
worshipping the Throne, one must worship the series of teachers, as will be 
explained further ahead.5? (319-320) 


‘As will be explained further ahead’. As he will say: 


‘According to my teacher (Šambhunātha), the group of seven that 
should be worshiped in the procedure (for worshipping) the lineage of teachers 
are 1) Gaņeša, 2) (one's own) teacher, 3) the teacher of the teacher, 4) the 
teacher of the latter (paramesthin), 5) the first realized (siddha) (teacher), 6) (the 
Goddess) of Speech, and 7) the guardian deity of the place (ksetrapati).””'* 


510 For an analysis of the whole passage, see Sanderson 1986: 181. Sanderson argues that the 
Matayāmala is the Picumata, which is also called Brahmayāmala. One arrives at this name by 
combining the two, (Picu) Mata- and (Brahma)Yāmala. See discussion Sanderson 1990: p. 183- 
184. He writes: 


‘The central stream of revelation is identified by Abhinavagupta as the Kaula, that 
mystico-erotic tradition which pervades the higher reaches of the Bhairava-teachings and has 
indeed expressed its relation to the Vama and Daksina by combining the goddesses of both in 
some of its rituals. The Yāmala teachings (represented here by the Picumata-Brahmayāmala) fit 
perfectly into this hermeneutical ‘rise of Kundalini’. For they are located by Abhinavagupta in this 
duality-devouring stream of the Kaula centre at the point at which the perfect fusion of Vama, 
Daksina and Kaula claimed as its own by the Trika, is yet to be fully realised.’ (Sanderson 1986 p. 
183 ff.) 


Tórzsók (1999: 224) adds: ‘Since the word [Matayàmala] is in the singular, it seems 
likely that it refers to one text or tradition — that of the BY — and not two, i.e. Mata and Yāmala. 
However, the compound may also be understood as a collective singular meaning two traditions. 
This interpretation is supported by the fact that otherwise this is the only occurrence of 
Matayamala denoting simply Yàmala, and that if the Picumata-Brahmayāmāla is meant here, then 
it would have been easier and more natural to refer to the full title as Abhinavagupta does 
elsewhere: Brahmayāmala. The latter solution would not violate the metre either. Therefore, the 
possibility of a Mata and the (Brahma) Yāmala being meant here cannot be ruled out. In that case, 
the Mata must be identical with the tradition of the Mata; for the Trika's throne is supposed to 
reach down to Unmana. As has been shown in Sanderson (1986: 185 ff.), this interpretation of 
Trika's throne is Abhinavagupta's own, without any clear scriptural support. Thus, by 
understanding that the Mālinīvijottara's throne reaches down to that level, he must have implied 
the same interpretation for the SYM (again probably without any clear support from the text). 
Moreover, the fact that he puts the Yāmala and the Mata in the same group does not mean that the 
two traditions really agreed on this point. One cannot be sure about the exact position of the Mata 
either, but the hierarchy established below probably does not reflect specific prescriptions on 
visualization in any case. Just as the MV did not prescribe anything as specific as 
Abhinavagupta's interpretation about how far the throne reaches down, the even less ritualist 
Mata may have also left this detail unspecified. The problem gave enough space for 
Abhinavagupta to create a hierarchy which suited his exegetical system.” 

?!! Samanā literally means ‘with mind”, in contrast to unmanā, which means ‘without mind’ i.e., 
Transmental. The term samanā is translated as Equal One (rather than *With Mind”), in accord 
with Abhinava's etymology of the term (see above, 6/165-167). 

51? MV 8/70cd 

55 See below, 16/10. 

54 Below, 16/10. 
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He says (the following) in order to say something that remains from 
another Tantra concerning the worship of the Throne. 


The Worship of the Three Goddesses on the Trident Throne 


qum TT ATA mia gta | 
AR ara fnr 11 322 0 


tatrāsane purā mūrtibhūtārh sārdhāksarārh dvayīm | 
nyasyed vyāptrtayety uktam siddhayogisvarimate || 321 ll 


It is said in the Siddhayogesvarimata that one should first deposit 
onto the Throne (the goddess Aparā) of two and a half syllables, 5 who 
serves as the icon (mürti) (of the deity who sits on it), as the pervasive state 
(of consciousness) (vyāptrtā). (321) 


‘One should deposit” there on the Throne described in this way ‘first’, 
that is, on the initial part (agrakotau) of the three lotuses of the Transmental, the 
venerable (goddess) Aparā, (in the form of her Vidya) ‘of two and a half 
syllables', as the object of worship. Although she 'serves as the icon (mürti) 
(of the deity who sits on it)', (she is deposited there) as pervading, that is, 
encompassing (within herself) all the Path that is below. The meaning is that 
one should apply it as being its (universal) denotator. 

He quotes from that book, paraphrasing the sense (arthadvàrena). 


war Wen ufi riet aq | 
"rds gta enenfffeW 11 322 d 
fefe fedtat after | 


sadasivam mahāpretarh mūrtirh sardhaksaram yajet | 
paratvena param ürdhve gandhapuspadibhis tv iti || 322 Il 
vidyamürtim athatmakhyam dvitiyam parikalpayet | 


(It is said that) one should worship Sadāšiva, the Great Ghost, and 
the icon (of the Mantra deity consisting of two and) a half syllables (first), 
and (then) the (goddess) Para above (it) as supreme (paratvena), with scent 
and flowers etc."^ (Thus,) one should (mentally) install (parikalpayet) the 
icon of the Vidya (deity) (vidyāmūrti) (on the Throne), called the Self as the 
second.?" (322-323ab) 


?* The phonemic form of Aparā is HRIH HUM PHAT. The T of PHAT is considered to be a half 
syllable. 

$16 Abhinava is referring here (in verses 321-323ab) to a ritual taught in the Siddhayogesvarimata. 
323ab is a loose paraphrase of MV 8/71. 

517 See above, 15/238-239ab. My translation does not follow Jayaratha’s interpretation. According 
to Jayaratha, the Siddhayogešvarīmata, from which this passage is drawn, teaches that the 
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As is said there (in the Siddhayogisvarimata): 


"And above is a lotus. The petals that cover it are Vidyešvaras. ĪSvara is 
in the root of the calix. Sadasiva (sādākhya) is in the form of the ghost. One 
should place by means of the path of the utterance her own Mantra, the goddess 
(Aparā) of two and half syllables (there), as the icon (of the Mantra deity), along 
with (her) six limbs. Above, one should place the goddess Parā as supreme. 
Then the one who knows the procedure should worship (her) with devotion with 
scent, flowers, lamps, incense, sacred threads, clothes, jewels and the rest.'?'* 


One should not say, having read here'sārdhāksaram (i.e., ‘a half 
syllable"), (that what is meant is that) *one should deposit the two, Mātrkā and 
Mālinī'”” (Actually,) what is being said here in this way concerns the three 
lotuses of the Transmental.*”” (Moreover,) here (in the case of the statement,) 
‘one should imagine the one called the Self as the second’, the reading should 
be ‘as the third’ or ‘as the fourth’. Moreover, the contingency would arise that 
(the statement) in the Siddhātantra (i.e., the Siddhayogisvarimata) that (the 


‘second’ stands for the ‘third’ and ‘fourth’ also, that is, the other two goddesses — Parapara and 
Apara. These three, along with the Great Ghost, make four. It appears therefore, if he is correct, 
that Vidyāmūrti in this case is the one to which verses 15/238-239ab above refer. Thus ‘the one 
called the Self is the three goddesses collectively. However, MV 8/71 says: ‘then there above, 
one should think of the icon called the Vidya, and then the one called the Self. Within that (icon) 
is the first deposition, which is Siva by nature.’ 

tatropari tato mūrti vidyakhyam anucintayet | 

atmakhyam ca tatas tasyam pūrvanyāsari šivātmakam || MV 8/71 

?'* All of this entire passage is not found in the edited recension of the SYM. However, the last 
two lines here are almost identical with verse 6/33 there. Note that in this reference from the 
SYM, the throne extends just to Sadasiva, upon which Para is placed. Sanderson (1986: p. 183): 
"Here the Sadāšiva corpse gazes up directly through the empty space of the trifurcation of the 
goddesses installed above it. This being so it seems unlikely that the belief that the Trika was a 
level of revelation above that of the Bhairava-teachings was formed when the cult first defined its 
power through the visualizations of the ritual; and this doubt is strengthened by the evidence of 
the Siddhayogesvarimata, probably the earliest stratum for our materials for the Trika. With the 
Malinivijayottaratantra, . . . this belief has clearly emerged. For without revising the number of 
throne-deities it introduced a distinction between the throne (āsanam) and the Supreme Throne 
(param āsanam). The first ends with the Sadašiva-corpse, and so is the throne of the 
Bhairavagamic norm. The second extends throne-awareness through the trifurcation to three white 
lotuses at its limit. The text [i.e., the Mālinīvijayottara 8/69-70 quoted ad 15/313-314] calls them 
the ‘three lotuses of power’ (Saktam padmatrayam) and explains that they are white because they 
transcend-and-empower the whole universe (sarvadhisthayakam šuklam). The mandala-ritual is 
now encoded to express to the worshipper that the Trika is a higher sect-level above the 
mainstream of the Siddhanta-transcending Bhairava-teachings.’ 

” The SYM Jayaratha quotes refers to ‘the goddess of two and a half syllables’. Abhinava refers 
only to ‘the icon (of the Mantra deity consisting of) a half syllable’ It appears from what Jayaratha 
is saying that one corresponds to the half syllable, and the other two to Matrka and Malini. 

?? Jayaratha is giving reasons to sustain his view that the text is corrupt. He maintains that, in 
place of mūrtir sardhaksaram, the original reading is, as is that of the SYM, sārdhāksaradvayīm 
— ‘consisting of (two and) a half syllables’, with reference to the Mantra deity Aparā. However, 
the text reads sārdhāksarām — i.e., ‘(consisting of) half a syllable’. If we take this reading as it 
stands, he says, the missing ‘dvayim’ (i.e., *two') could refer to the deposition of Malini and 
Matrka, that are commonly associated as a standard pair. Thus, Abhinava would not refer to just a 
second Mantra deity, i.e., ‘the one called the Self’. He would have to refer to a third or fourth 
Mantra deity in verse 323ab. Moreover, the installation of these deities is performed at a higher 
level, above the lotuses. See Tórzsók (1999) p. 224-225. 
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goddess Parā) consists of one syllable (SAUH) in the verse guoted further 
ahead" would be a pleonasm (punarauktya).””” Now enough of (this) discussion 
with (others) who are devoid of the tradition of the teachers and the scriptures. 


The Worship of the Wheel in All Respects (pūjā cakrasya sarvatah) 


Now, in order to explain the worship of the entire circle of Mantra 
(deities), he says: 


The Three Goddesses and their Bhairavas 


ae haga fant fq || 323 |! 
TAA ARAA KTI | 

meat wd prsni afar Ta: 0 33* II 
VU creat feagai + iffum | 

IR ag q ĪRU AIO || 324 || 
makem wea ITU dē AN Fa: 

ad: wrgfewe m umi fats 11 392% ! 
PEMA IE LUC 1 


madhye bhairavasadbhavam daksine ratisekharam | 323 I 
navātmānarh vāmatas taddevivad bhairavatrayam | 

madhye param piirnacandrapratimam daksiņe punah || 324 II 
paraparam raktavarņām kificid ugram na bhisanam | 
aparārh vāmašrnge tu bhisanam krsnapingalam | 325 II 
prāgvad dvidhātra sodhaiva nyāso dehe yathā krtah | 
tatah sankalpikam yuktam vapur Gsam vicintayet || 326 I 
krtyabhedānusāreņa dvicatuhsadbhujādikam | 
kapālašūlakhatvāngavarābhayaghatādikam | 327 M 
vamadaksinasamsthanacitratvat parikalpayet | 


523 


(One should mentally install and worship) Bhairavasadbhava 
(JHKSHUM)™ on (the lotus of the prong) in the middle, Ratiéekhara 


??! See below, 15/332cd. 

52 Jayaratha argues that if we take the statement here as it stands, understanding it to be a 
reference to the Mantras of all three goddesses, then the Mantra of half a syllable would be that of 
Aparā, and two Mantras of one syllable each for the other two. If that is so, then it would be an 
unnecessary repetition to say that Mantra of the goddess Para consists of one syllable. 

53 Cf. Below 31/39cd-41ab. According to the SYM, the three goddesses embody the qualities 
(guna) of Prakrti; hence they are of their corresponding colours — white, red and black. For more 
details, see Sanderson (1990: 55 ff.). 
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== 
*7 See below, 30/16cd-17ab. The Mantras of the other two Bhairavas are recorded below — 
Ratišekhara in 30/10cd-11ab and Navatman in 30/11cd-12ab. For the reader’s convenience they 
are reproduced here: 


Bhairavasadbhāva Mantra 
JHKSHŪM 


The Limbs of Bhairavasadbhāva: 


OM JHKSHAM HRDAYĀYA NAMAH 
OM JHKSHĪM ŠIRASE SVĀHĀ 

OM JHKSHŪM ŠIKHAYAI VAUSAT 
OM JHKSHAIM KAVACĀYA HUM 


OM JHKSHAUM NETRĀYA VASAT 
OM JHKSHAH ASTRĀYA PHAT 


The Faces of Bhairavasadbhāva: 


OM JHKSHAM ŪRDHVAVAKTRĀYA NAMAH (Upper) 
OM JHKSHIM PURVAVAKTRAYA NAMAH (E) 

OM JHKSHUM DAKSINAVAKTRĀYA NAMAH (S) 
OM JHKSHEM UTTARAVAKTRAYA NAMAH (N) 

OM JHKSHOM PAŠCIMAVAKTRĀYA NAMAH (W) 


Ratišekhara Bhairava Mantra 
RYLVŪM 


The Limbs of Ratišekhara: 


OM RYLVĀM HRDAYĀYA NAMAH 
OM RYLVĪM SIRASE SVĀHĀ 

OM RYLVŪM SIKHAYAI VAUSAT 
OM RYLVAIM KAVACĀYA HUM 
OM RYLVAUM NETRAYA VASAT 
OM RYLVAH ASTRAYA PHAT 


The Faces of Ratišekhara: 


OM RYLVAM URDHVAVAKTRAYA NAMAH (Upper) 
OM RYLVIM PURVAVAKTRAYA NAMAH (B) 

OM RYLVUM DAKSINAVAKTRAYA NAMAH (S) 
OM RYLVEM UTTARAVAKTRAYA NAMAH (N) 

OM RYLVOM PASCIMAVAKTRAYA NAMAH (W) 


Navatma Bhairava Mantra 
RHRKSMLVYUM 


The Limbs of Navatman: 


OM RAM HRDAYAYA NAMAH 
OM HIM SIRASE SVAHA 

OM RUM SIKHAYAI VAUSAT 
OM KSAIM KAVACAYA HUM 
OM MAUM NETRAYA VASAT 
OM LAH ASTRAYA PHAT 
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(RYLVŪM) on the (lotus to his) right, and Navātman (RHRKSMLVYŪM) 
on the (lotus to his) left. These three Bhairavas are accompanied by the 
(three) goddesses. (The goddess) Para, (white) like the full moon,” is (on 
the lotus) in the middle. Again, on (her) right is Parapara, who is red and 
somewhat fierce,” (but) not terrifying (bhisana). Aparā is tawny-black 
(krsnapingala) and, terrifying, (is worshipped) on the left prong.” (323cd- 
325) 


The Faces of Navatman: 


OM KSAM URDHVAVAKTRAYA NAMAH (Upper) 
OM YIM PURVAVAKTRAYA NAMAH (E) 

OM RUM DAKSINAVAKTRAYA NAMAH (S) 

OM VEM UTTARAVAKTRAYA NAMAH (N) 

OM LOM PASCIMAVAKTRAYA NAMAH (W) 


55 Maybe emend piirnacandrapratibham to pūrņacandrapratimāri. A feature which is often 
repeated in the multiple visualizations of the goddess Para is that she pours forth life-giving 
medicinal nectar (amrta). Mrtyufijaya Siva is also portrayed this way, for he, like her, is a healing 
deity who prolongs life. Important also is Para’s role as the goddess of Speech, and her 
unmistakable similarity to Sarasvati. 

5% Read kificid ugrārh for kificid agram. According to the Siddhayogesvarimata, Parapara and 
Apara are identical except for their colour. Each is: 


‘Like blazing fire, garlanded with skulls, with three glowing eyes, carrying the 
Kāpālika's trident-topped skull-staff (khatvangah), seated on a corpse, with a tongue like flashes 
of lightning, huge-bodied, adorned with serpents, gaping-mouthed, revealing great fangs, staring 
ferociously with puckered eyebrows, decked with garlands of corpses, ears adorned with severed 
human hands, thundering like the clouds of the final cataclysm, seeming to swallow the sky.” 
SYM fol. 10v3-5. Translation by Sanderson (1986: 189). See Dyczkowski 2009: vol 2, p. 133 and 
134 for drawings of Parāparā and Aparā. 

*7 TĀ 15/323cd-325 is a light paraphrase of MV 8/72-74: TĀ 15/323cd-325 is a paraphrase of 
MV 8/72-75. Cf. the positioning of the deities below 16/12cd-15ab 


tato madhye paràm šaktirh daksinottarayor dvayam | 
paraparam svarüpena raktavarnam mahābalām |l 
icchārūpadharārh dhyātvā kimcidugram na bhīsaņām | 
aparārh vamasrnge tu bhīsaņārh krsnapingalàm |l 
iccharüpadharàm devīrh praņatārtivināšinīm | 

param cāpyāyanīrh devīrh candrakotyayutaprabham || 


"Then, (one should contemplate) the supreme power (Parā) in the middle and the (other) 
two on the right and the left. Parāparā (on the right) is red by nature and very powerful. Adopting 
whatever form accords with the worshipper’s desire, she is somewhat fierce, (but) not frightening 
(bhisana). Having visualized (her, meditate on) Apara on the left prong, who is frightening and 
tawny-black; the goddess, adopting whatever form accords with the worshipper’s desire, destroys 
the suffering of (her) devotees (pranata). And (so too) the goddess Para, who nourishes (all) and 
shines with the light of billions of moons.’ MV 8/72-74 


Here Para is in the middle, Parāparā on the right, and Aparā on the left. We shall see 
further ahead that the position of the latter two may be reversed in other scriptures, as it is, for 
example, in the Siddhayogesvarimata. See below, 15/333cd-334ab and notes. 

According to the SYM, Parāparā is on the right prong and Aparā on the left: 

(daksine tatra Siilagre(ye) nyased devim parāparām M 19 || 
. . . Sūlāgre vinyased vame tryaksarā <m> (i.e., Aparam see TA 30/26cd) parama<m> punah | 
25 Il 
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Just as the double six-fold deposition was projected onto (one’s 
own) body** previously, (so should it be done) here (on the deities). Then 
one may contemplate them, (each) endowed with their body, (variously) 
conceived according to one's intention (sarikalpika), in accord with the 
various goals (krtya) (for which the rites are performed), as having two, 
four, six or more arms. One should imagine the various locations in the left 
and right (hands) (of their attributes,) such as a skull, trident, ascetic's staff 
(khatvanga), (gestures bestowing) boons and fearlessness, a jar and so on? 
(326-328ab) 


'As before”, that is, by (depositing the Mantras of the Bhairavas) 
Navatman (etc.), (along with those of the goddesses) Parā and the rest, in due 
order. (Their body is) *conceived according to one's intention (sārhkalpika). 
‘A conception formed with an intention’ (sarikalpa) is the particular intention 
(asaya) harboured by the adept. Thus, it is said that (the form of the body of the 
goddesses is) ‘in accord with the various goals (krtya) (for which the rites 
are performed)’. By (saying) ‘the right and the left’, (he implies) the variety 
of (their) placement, namely, the skull on the left, the trident on the right, and so 
on. 


The MV has hardly any more than this to say about the iconic form of the goddesses. To 
make up for this lacuna, Abhinava goes on to present his own brief summary of the forms of the 
goddesses and their Bhairavas he had seen in the sources to which he had access. Of the two 
others, apart from the MV, that have survived, there are no descriptions. Those we have are from 
the Siddhayogesvarimata and the Srimatottara, that is a Kubjikā Tantra. Note, by the way, that all 
the sources are textual. We have practically no others. No statues or paintings have been 
recovered. Indeed, one wonders whether they ever existed. The descriptions (dhyāna) may have 
been purely as aids to visualization, not for artists to paint or sculpt. Or if images were made, they 
were kept secret, out of the public domain, as were their mandalas and rites. That such secrecy is 
possible is well illustrated by the Nepalese cult of the Trika goddess Kubjikā. Not all such 
‘secrets’ are ‘open secrets. The Sadāšiva of the Siddhānta can be represented in public and 
frequently is. There are deities that cannot. These are admittedly not many. All the deities of the 
Bhairava currents of scripture are secret deities, in the sense that access to them can only be had 
by initiation, and some, at least, of their rites should not be done in front of the uninitiated. But 
even so, they do appear in public. There are, for example, Bhairava and Kali temples, but not of 
all forms. Svacchanda Bhairava, for example, does not have temples, but there are representations. 
Some Kalis are public, others not, or have some intermediate status. Tripurasundarī is in the 
public domain, but she has few temples, and her worship in Sricakra is largely private, but not 
always necessarily so. Thus, while grades and forms of secrecy vary for such deities, Kubjika is 
kept totally secret. This may well have been so with the Trika Goddesses as well. 

58 See above, 15/239cd-258 (visesanyāsa). 

*? Emend the text, as Sanderson suggests (1990: 67), -ghatādikam to —ghatüdike and —citratvat to 
-citratvam. Here Abhinava, in his usual masterful manner, condenses a description of many 
variant visualized iconic forms of the Trika goddesses. This would be sufficient if we still had the 
Tantras where these visualizations were found, but alas, we do not. Taking Abhinava on his word, 
Sanderson opines in the following note that accurate visualization of the deity's form was not 
required for those who sought liberation. This may well be true for those Trika Šaivites, like 
Abhinava, who have risen to a full understanding of the rites and its contents as the activity and 
forms of consciousness. However, despite this possibility, one would expect that the majority of 
Trika initiates, including those who desired liberation (mumuksu), were simply engaged in ritual 
with relatively little ulterior reflection. Indeed, this is what we find in the Tantras themselves. 
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Surely (one may ask), how is it (possible) that it was said that *one 
should think of their (body) according to the various goals (krtya) (for which the 
rites are performed) ? With this doubt in mind, he says: 


agi aaen coat THU Tq: |1 32 II 
Sao: BLIGH | 

ad aispa APTA 11 328 |i 
A coat yea 39 vata ys | 


vastuto višvarūpās tà devyo bodhātmikā yatah | 328 I 
anavacchinnacinmātrasārāh syur apavrktaye | 

sarvam tato ‘ngavaktradi lokapālāstrapašcimam || 329 || 
madhye devyabhidhā pūjyā trayam bhavati püjitam | 


In reality, these goddesses are consciousness, and so (do not have 
any particular form; rather, they) are all (and every) form (of all that 
exists). (Thus,) if they are to bestow liberation, they should essentially be 
(pure) unlimited consciousness alone." Then one should worship all the 


$% The forms of the goddesses, that is, the number of arms they have and the attributes they hold, 
vary according to the intentions and desires of the officiant. These kinds of rites are ‘desiderative 
rites’ (kāmya), performed to achieve particular goals. Sanderson (1990: p. 67-69) observes: 
‘Evidently Abhinavagupta considers the greater part of the details [of the deities’ iconic forms] . . 
. to be relevant only to those who are performing desiderative rites. Since the particulars are 
outside the scope of the Tantrāloka [see below, 26/11] he does no more than exemplify these 
details (the number of arms and the attributes of the hands) without telling us which attributes fit 
which goal. The performer of nondesiderative worship is required to visualize the goddesses, but 
only it seems, in their most basic outline: he is to grasp their colours and moods alone; and then to 
submerge these icons within the entire aniconic contemplation that the goddesses are ultimately 
none other than the imageless power of consciousness itself. 


This prescription is idiosyncratic. The norm is that a Tantric cult, whether Saiddhantika 
or not, has a goal-neutral, common form of its deity (sādhāraņam / sāmāyari rūpam), which 
serves in all modes of worship, or in all but the desiderative, that is, in all regular (nityam) and 
incidental (naimittikam) rites, the later including the ceremonies of initiation (dīksā). Where 
specific forms are taught for specific purposes, they are generally modifications of this neutral 
archetype. 


It might be thought that Abhinavagupta’s dichotomy between nondesiderative and 
desiderative visualizations differs from this norm simply in this, that the nondesiderative 
archetype is an inchoate base to which the desiderative details are added, while in the normal 
practice the secondary forms modify an archetype that is certainly fully detailed and more 
elaborate than they are. [. . .] In the norm the neutral image is all-purpose (sarvārtham): it is not 
limited to seekers of liberation. On the contrary, an icon for the liberationists is included amongst 
the modifications. Thus, while in the norm the movement from archetype to ectype is from the 
general to the particular in all its varieties, here it is a movement from the formless nonduality of 
uninflected consciousness sought by the liberationists (mumuksuh) into the plurality and detail 
required for the class of initiates which seeks specific goals through desiderative worship 
(bubhuksuh)." 
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limbs and faces first, and at the end, the guardians of the directions and 
(their) weapons, together with the goddess (who is) in the middle,' 
separately. (By worshipping the goddess in the centre,) all three (goddesses) 
are worshipped. (328cd-330ab) 


"Then', after having meditated etc. on the body (of the goddesses). 
Surely (one may ask), why should one worship in the centre? With this doubt in 
mind, he says, (by worshipping the goddess in the centre,) *all three 
(goddesses) are worshipped'. The sense is that, once worship has been done 
here, it is (done) everywhere also. As is said: 


‘One should always worship the lotus of the prong in the middle in this 
9532 


way 
He illustrates their oneness with the goddess (in the following verse). 
The mantra forms of the Vidyās are as follows: 

Parapara Vidya 


7 OM AGHORE HRIH PARAMAGHORE HUM GHORARUPE HAH GHORAMUKHI 
BHIMA BHISANE VAMA VAMA PIBA PIBA HE RU RU RA RA PHAT HUM HAH PHAT 


Apara Vidya 
HRIH HUM PHAT 


Para Vidya 
SAUH 


The limbs and faces of Para: see above note 112 

The Five Limbs of the Vidya (Vidyanga) see above note 112 

The Guardians of the Quarters and their Weapons: see above note 357. 

5! Read with Sanderson (1986: 189 note 98), devyabhida pūjyarh for devyabhidhā pūjyā. 

52? Abhinava has been referring to the SYM, and Jayaratha is citing it as another source in which 
the Trident is described. Is this line drawn from there? Or is this another line from the MV, 
missing in the printed edition? Or neither of them? The reason Jayaratha quotes this line is that it 
authorizes the worship of all three goddesses together on the middle prong of the Trident. There 
can be no doubt that it is drawn from a Trika source. In the course of his exposition, Abhinava 
also advances the view that Kalasarhkarsini can be worshiped there as Para, or above her. If it is 
drawn from a source that supports that syncretism known to Jayaratha, it can only be the 
Trikasāra or the Devyāyāmala. 
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37h Tattva F x p n 
ZR S 


34 Sadāšivatattva (Mahāpreta) 


33 Īsvaratattva (Lotus of Gnosis) 


32 Šuddhavidyātattva (Plinth - catuskikā) 


31 Māyātattva 


Tattvas 6-30 


Tattvas 1-5 
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The Goddess in the Centre 


Ta TITAS INI: Fea 11 330 || 
orgie Miga Yet faupfognue yeaa | 


tato madhyagatāt tasmād bodharāšeh sadaivatāt || 330 II 
angādi nihsrtam piijyam visphulingatmakam prthak | 


Thus, the limbs (of the deity) and the rest has come forth from that 
mass of consciousness endowed with the divinity (of the Goddess) present in 
the centre; sparks (of its light) should be worshipped separately. (330cd- 
331ab) 


‘Thus’, because they should be worshipped as one with the Goddess (in 
the centre). 

Surely (one may ask: If this is so), how is it that it is said that the 
goddess in the centre should be worshipped (as one and) undivided? With this 
doubt in mind, he says: 


mam feo u edt da uere 11 332 odd 
Heuston ARI IT frst uda: | 
rar a daoi Vu zdfe mp 1 332 1 


madhyagā kila yà devi saiva sadbhàvarüpini | 331 || 
kālasankarsiņī ghorā šāntā mišrā ca sarvatah | 
siddhātantre ca saikārņā parā devīti kīrtitā || 332 I 


The goddess in the middle is (essentially) Mātrsadbhāva, who is 
Kālasarnkarsiņī.”* She is fierce, tranquil, and both together. In the 


53 See below, 30/45cd-51. The name Mātrsadbhāva is explained below in 15/346cd-348. 
Kalasarnkarsini is a form of the goddess Kali. Kali in all her many forms consumes and thereby 
transforms everything that is offered to her. Her association with time — kala and death — kala is 
evident in her very name. As Kalasarhkarsini, as her name suggests, she ‘attracts’, ‘drags’ and 
‘pulls’ time towards and into herself, where it is consumed and transformed into the eternity of the 
dynamic consciousness that is Kalasarnkarsini's essential nature. She is fierce, in the sense of 
relentlessly powerful, in the process of drawing and absorbing time into herself, and tranquil when 
that process is complete. This ‘process-less’ process, viewed from Her perspective, is ‘both 
together’, without contradiction. It is all taking place at each moment, and yet nothing is 
happening, because everything is anyway the same dynamic consciousness. 
The Mantras are as follows: 
Matrsadbhava: HSHPHREM MV 8/39-40ab. 


The six limbs of Matrsadbhava: 


OM HAM HRDAYAYA NAMAH 
OM SIM SIRASE SVAHA 

OM HUM SIKHAYAI VASAT 
OM PHAIM KAVACAYA HUM 
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Siddhatantra,™ she is called the goddess Para, who consists of one syllable 
(SAUH)-* (331cd-332) 


OM RAUM NETRAYĀYA VAUSAT 
OM EM ASTRĀYA PHAT 


The five faces of Mātrsadbhāva: 


OM HOM ŪRDHVAVAKTRĀYA NAMAH 
OM SEM PŪRVAVAKTRĀYA NAMAH 

OM HUM DAKSIŅAVAKTRĀYA NAMAH 
OM PHIM UTTARAVAKTRĀYA NAMAH 
OM REM PAŠCIMAVAKTRĀYA NAMAH 


The Seed-syllable of Kalasarnkarsini: KHPHREM 
The limbs 


KHPHRAM HRDAYĀYA NAMAH 
KHPHRIM SIRASE SVAHA 
KHPHRUM SIKHAYAI VASAT 
KHPHRAIM KAVACAYA HUM 
KHPHRAUM NETRAYAYA VAUSAT 
KHPHRAH ASTRAYA PHAT 


The faces 


KHPHRAM URDHVAVAKTRAYA NAMAH 
KHPHRIM PURVAVAKTRAYA NAMAH 
KHPHRUM DAKSINAVAKTRAYA NAMAH 
KHPHREM UTTARAVAKTRAYA NAMAH 
KHPHROM PASCIMAVAKTRAYA NAMAH 


Nine-syllabled Kālakarsiņī Vidya 


KHPHREM MAHACANDAYOGESVARI 
See below 30/54-55ab. 


The seventeen-syllabled Kālasarhkarsiņī Vidya 


HRIM (or KHPHREM) MAHACANDAYOGESVARI THR (M) DHR (M) THR (M) PHAT 
PHAT PHAT PHAT PHAT 
See below 29/69-70ab. 


The Kālasarnkarsiņī Samayavidyā of 100 syllables 


KHPHREM PHAT | MAHACANDE CANDAMUKHI CANDAYOGESVARI PHAT | 
CANDADUHKHAVIMOCANI SARVASAMAYALOPAVIGHATANI TEJOVATI AMRTA- 
MÜRTE  ASIDDHASADHANI  SIDDHI-RDDHIPRADE | NASAYA | SARVADOSAN 
ABHIMATAM ME PRAYACCHA SARVE SARVAGE ARÜPE SARVARŪPE HRIM PHAT | 
KHPHREM PHAT | HUM KROM KSAM SARVAVIDYESVARI PHAT SVĀHĀ | 

51 The Siddhātantra is clearly the Siddhayogesvarimata. The following citation (ad 15/333cd- 
334ab) is found with some minor differences, and corresponds to SYM 6/25-31. 

555 Abhinava consistently identifies Para with Kalasarnkarsint. By doing so, he is integrating the 
traditions of the two goddesses as the highest reality of his Anuttara Trika. From his own 
citations, we know that this integration had the support of scriptures. The prime authority for this 
seems to be the Devyāyāmala, which goes on to quote here, as he does elsewhere, to establish that 
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‘She’ is the goddess in the centre. 
The goddess Para in the centre is not only the single-syllabled (Mantra 
deity). She is also said to be Mātrkā and Malini. Thus, he says: 


TT g Ade eat wife menfe | 


para tu mātrkā devi mālinī madhyagodità | 


Parā is the goddess Mātrkā. (She is) Mālinī, who is said to be in the 
middle.** (333ab) 


Here itself (with regards to this), he paraphrases a passage from the 
venerable Siddhātantra. 


me eae wem WT 11 333 | 
Ten: Raw cert aena feafW d 


madhye nyasyet sūryarucirh sarvaksaramayim param || 333 Il 
tasyāh Sikhagre tv aikarnam tasyas cangadikar tv iti | 


this syncretism is based on scripture. See Tórzsók 1999, introductory chapter on Goddesses and 
their supernatural powers. 

* The expression madhyagoditā could also be translated as (she who) ‘has arisen as (the one) in 
the middle.” According to Sanderson (1990: 45), Parāparā, Malini and Aparā are installed first. 
Then Para is installed above Malini. Abhinava is referring here to the order of installation, 
explaining that Malini and Matrka (who may take the place of Malini here) are the same as Para. 
Malini is identified with Para above in 3/233-4, where Abhinava quotes the Trikasāra as saying 
that she is the thirty-seventh principle. See there and note. 

In these lines, drawn from the SYM, the earliest Trika Tantra, we see clearly how Para 
embodies all the energies of the letters in both their major alphabetical arrangements — Mātrkā, 
and Malini — both of whom are also alphabet goddesses. As such, she is the source of all mantras 
and speech itself; thus, the other two, Parāparā and Aparā, emanate from her. The intimate 
relationship between Par and the letters and how her presence infuses spiritual power into them 
by the process of encapsulation (samputīkaraņa) is taught in the Parātrīsikā. Para, as her syllable 
SAUH, is placed before and after each letter of the Matrka alphabet, thus: sauh ari sauh, sauh ām 
sauh, sauh irn sauh etc. A more elaborate procedure is found in the mantra called Tadgraha taught 
in the Kubjikā tradition, that takes it from the Tantrasadbhāva, a major Trika Tantra. The mantra 
is formed from three sets. One is the Trividyā. This the three Vidyās of Para, Parāparā and Aparā, 
taken together to form a Vidya of 50 syllables. The other two are the Sabdarāši and Malini series. 
These three sets of fifty are then worked into a series of fifty units of fifteen, formed by 
encapsulating each with the other (for the full form of Tadgraha and details, see KuKh chapter 23/ 
1-20 and notes, Dyczkowski 2009: vol. 8 p. 90-93 and vol. 9, p. 72-74 note 1). According to both 
the KM and the Nityāhnikatilaka, the Trividyā of this complex is visualized as Para. In the KM we 
read: 


pranavoccārasamyuktā vidyā tattvatrayātmikā | 
šabdamālinīmūrtisthā vidyadehagunojjvala I 


"The Vidyā consisting of the three principles and conjoined with the utterance of AIM 
resides in the (Mantric) icon (mūrti) of Sabda(rasi) and Mālinī, blazing with the body of the 
Vidya.’ KM 18/32. See Sanderson 1990: 45 ff. 
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It is said (in the Siddhayogešvarīmata): ‘In the middle, one should 
place (the Goddess) who, resplendent like the sun, consists of all the 
letters.” Para,** who consists of a single syllable (SAUH), is on the tip of 
(her) topknot (Sikha), and so are her limbs and the rest.” (333cd-334ab) 


As is said there (in the Siddhayogesvarimata): 


'In the middle, one should place (the one) goddess (Para) who, 
auspicious, consists of all the letters, and resplendent like millions of shining 
suns, illumines this universe. One should place the one auspicious syllable of 
Parà (SAUH) on the tip of her topknot. Clean as excellent crystal, she exudes 
nectar all around, nourishing, she is the (one) goddess Para who bestows 
accomplishment.” Having deposited her on the tip of the topknot, then fashion 
(her) limbs.'**' 


Surely (one may ask), (is the teaching) that that should be worshipped in 
the centre established (siddha) just from the scriptures, or could there be some 
kind of reasoned view (yukti) also here (for this teaching)? With this doubt in 
mind, he says: 


57 Abhinava has just stated that Para, as the syllabary, is Mātrkā, in which the letters are arranged 
in their normal sequence from A to KS. She is also Mālinī, in which the sequential order of the 
letters is different. She is simultaneously both. 

58 Param in the fourth pada of verse 333 is connected to the verse that follows, in agreement with 
the verses of the SYM quoted by Jayaratha. 

5 According to the SYM, there are two aspects of the goddess Para, who is on the middle prong 
of the Trident. One is inferior, in which she appears as all the letters of the alphabet (Mātrkā and 
Malini), and the other is superior, as the syllable SAUH. This Abhinava identifies with 
Kālasarnkarsiņī or Mātrsadbhāva, who is above the middle prong as Parātīta. See the references 
quoted by Jayaratha in the commentary above, 3/68cd-70 (69-71ab), and also 15/322-323ab, 
333ab-334cd. The syllable of Kalasarnkarsini is Piņdanātha - KHPHREM, of which there are 
several varieties, all of which have the same power to pervade all the levels of reality. See below, 
30/45cd-51.. This should not be confused with Mātrsadbhāva which is HSHPHREM as extracted 
in MV 8/39-42. 

59 Cf MV 8/74cd: parath cāpyāyanīti devīrh candrakotyayutaprabhām |l 

*And (so too) the goddess Parā, who nourishes (all) and shines with the light of billions 

of moons.’ 
* One can see at a glance that Abhinava has condensed these lines into 333cd-334ab. These lines 
are also found in the recension of the SYM that has been recovered. The first two lines correspond 
there to SYM 6/26, the third line to 6/27cd, the fourth and fifth to 6/28, and the last line to 6/31ab. 
There is only one significant variant that appears twice. In the first line, in place of vinyased 
devirn, it reads vinyased deka. In the penultimate line, instead of Gpyayanakarim devim, it reads 
āpyāyanakarīrh dekā. In both instances, it is clear the text should be emended to read ‘ekarn’. Both 
times this corresponds to the reading here, ‘devirh’. Thus, instead of ‘in the middle, one should 
place the goddess . . ”, translating this variant it says, ‘in the middle, one should place the one(- 
syllabled goddess)’. Again, instead of ‘nourishing, she is the goddess Para’, translating this 
variant, it says: ‘nourishing, she is the one (syllabled) Para’. 

Note also the first half of line three, i.e. tasyah $ikhāgre vinyasyet, reads in the edited 
recension of the SYM: tasyāh karnikayam nyased. Thus, instead of ‘one should place (the one 
auspicious syllable of Para (SAUH)) on the tip of her topknot’, translating this variant it says: ‘one 
should place (the one auspicious syllable of Para (SAUH)) in the calix of her (lotus)’. See 
Sanderson 1990: 45 n. 68. Concerning the many varied iconic forms of Para in Trika and other 
traditions, see Sanderson 1990. 
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«dr fad fattest ueni efami 11 33% || 
Tata qfsni da HANA qp | 


tato vi§vam viniskrantam püjitam daksinottare || 334 || 
sydd eva pūjitarh tena sakrn madhye prapūjayet | 


The universe (of Mantras) has come forth from that (goddess in the 
centre). Worshipped (there), it is worshipped on the right and left (where 
the goddesses are on their lotuses).“” Thus, one (needs to) worship once 
(only) in the centre.“ (334cd-335ab)™ 


This ‘universe’ consisting of each Mantra etc. ‘has come forth from 
that’, that is, from the centre. In other words, (when) it is worshipped there, it is 
also worshipped on the left and the right, which are nothing but its expansion 
(sphāramātra) alone. Thus, ‘one (needs) to worship just once’ in the centre 
alone. This is the meaning of this statement. 

This form of the Goddess who is in the centre and whose nature is 
Mātrsadbhāva is not only taught in the venerable Siddhātantra, it is (taught) 
elsewhere also. Thus, he says: 


Kalasarmkarsini, the Attractress of Time 


FCA AH AT SAAT 11 334 | 
TATA AA are aroagftott er | 

KARI AM4 MAOI ae wu 1 33% I 
Te: grama wad tada g | 

HS Wad wd Ven AMT |i 338 | 
Soh: WT AT waaay | 

Usa Heft wee SIOTHRGDTSHHD || 33€ || 


Sridevyayamale coktam yage dàmarasarüjfiite || 335 Il 
nasagre trividham kdlam kālasankarsiņī sada | 
mukhasthā švāsanihšvāsakalanī hrdi karsati || 336 Il 
pürakaih kumbhakair dhatte grasate recakena tu | 
kālarh samgrasate sarvam recakenotthitā ksanàt \\ 337 Il 
icchāšaktih parā nāmnā šaktitritayabodhinī | 


52 See Sanderson (2006: 72). Worship extends in the external sacrifice up to them also. See 
below, 15/352cd-353ab. Above (15/323cd-325) Para is in the middle, Parapara on the right, and 
Apara on the left. See note there. Worship extends in the external sacrifice up to them also. See 
below, 15/352cd-353ab. 

“8 The following verses, 335cd-352ab, are an aside. The main topic resumes at verse 352ab- 
353ab, which connects directly to this verse. Verses 353cd-365 are a paraphrase of MV 8/75cd- 
84ab. 

4 See Sanderson 2006: 72. 
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yājyā karsati yat sarvam kaladháraprabhafijanam || 338 |l 


And so, it is said in the venerable Devyāyāmala, in (the part of it) 
called the Dāmarayāga (the Sacrifice of the Warlocks):** *Kalasamkarsinr 
(the Attractress of Time), who resides in the mouth and constantly 
generates (kalanī) inhalation and exhalation, draws (karsati) the triple time 
at the tip of the nose into the Heart by means of inhalations. By the 
retentions of the breath, she sustains (and checks) it (dhatte), and by 
exhalation she consumes it. Ascending by exhalation (within susumna), she 
devours time completely in an instant." ^ The power of the will (icchāšakti), 


55 This is Abhinava's favourite section of this, unfortunately, unrecovered Tantra. He has already 
quoted from it (see above, 3/68cd-70 (69-7 1ab)), and tells us further ahead that his teacher 
Šambhunātha has initiated him in the rite of the Mahāyāga it teaches (15/351cd-352ab). He 
provides the nine-syllabled Vidya of Kalasarkarsini taught there below in 30/54-55ab. See above, 
note 15, 533. 

Below in 31/100ab a variant of the Trika Trident mandala taught in the Devyāyāmala is 

called Damarayága. Concerning the term *yága', as referring to a group of deities, see above 
note 3,219. 
* The intimate association Kālasamkarsiņī has with the vital breath and the flux of Time inherent 
in it is also described the following the passage from the Mādhavakula, that is, the fourth satka of 
the Jayadrathayamala. The passage comes immediately after the projection of sacred sites onto 
the yogi's body described in JY 4/20/152-158, which Abhinava quotes below in 29/59-63. It is 
this yogic body within which Kālasarikarsiņī is present and moves as Kundalini. 


ūrņātantunibhākārā šaktir ya [kh: saktiyā] pāramešvarī || 160 Il 

tasmamtamte (> tasyāntānte) tu yà āste sā tu samkarsani [g: — kasani] smrtā | 
rtusatkāntararh yasya antarlinam [g: ?] pravarttate [g: ?] || 161 || 

tam [g: ?] kālarh grasate sā tu layodayavivarjitah (> -tā) | 

177a g) prāņāpānaparispandarh yatrodayalayam [kh: yannodaya-] priye || 162 Il 

višrāmar yatra kurute sahasrany ekavimsatih | 

tam kālari grasate sā tu trimārgapathavyāpinam [k, kh: -yāpinam, g: -yayinar] | 163 Il 
124a kh) tatrāntaragatā [kh: tatrānteragatā] sā tu bhāsārūpā manomayā (> manonmanā) | 
taddharmadharmini Suddhā khamūrtir aparā (> -mūrtih sā para) [kh: -reparā] kalā || 164 II 
tvayahatam priye tasya kharūpā khašarīriņī [g: khasaririni] | 

ūrmiņyāntaravāsinyā prāņāpānapravāhakī \\ 165 I 

kalavahnim samutthāpya cakradharaprabhedini | 


"The power of the Supreme Goddess, who is (subtle) like a (fine) woollen fibre, present 
at the extremity within (the yogi who has projected the sacred sites on his body) is said to be 
Samkarsini. She operates on the (Time that flows) within him in the six seasons. She consumes 
that Time, she who is devoid of merger and emergence. O beloved, it is where emergence and 
merger, that is, the pulse of exhalation (prana) and inhalation (apāna) (are located), and where 
(She) brings them to rest, 21,000 (times a day). (160cd-163ab) 

She devours that Time that pervades the way of the Three Paths. Present there within, 
her form Light, she is Mind beyond Mind (manonmaná). Pure, she possesses that nature, her form 
Space, she is the Supreme Energy. O beloved tvayahatam (?), She whose body is Space is (the 
yogi's) nature as Space. As the Wave (of consciousness) (ürmini), she resides within, causing 
exhalation and inhalation to flow. Having generated the Fire of Time, she breaks through the 
Wheels and Foundations. (163cd-166ab) 


prabuddhā karhdavešmani [g: -vesme tu] bhujagākrtih sā sthitā || 166 Il 
somasūryasthitā (> -to) vahni (> vahnih) phaniratna prakirtità | 

sthitā sā tanturüpena ūrddhamārgaprasarpiņī || 167 ll 

vahantī $rūkhalāmadhye ekāratrayabhedinī | 

mrņālatantusarikāšā hrttāluparivāhinī || 168 |l 

dvisatkāntāmano grhya amrtam payasamnibham | 
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that goes by the name of Parā, awakens the three energies (of will, 
knowledge and action). Worthy of worship, she draws all the vital breath, 
which is the foundation of time, (into herself).’*” (335cd-338) 


Here indeed (according to this teaching), the goddess (bhagavatī) 
'Kalasamkarsini who resides in the mouth’, by ‘constantly’ generating 
exhalation and inhalation, that are the two streams (of the breath) on the (two) 
sides, ‘draws the triple time’, consisting of the exhaled, inhaled, and rising 
(udāna) (breath), ‘into the Heart’, that is, into the Central Abode of the tip of 
(Kundalini), the energy of the nose,*** and causes it to circulate (there) in that 
form. For by exhalation, she withdraws (time).”” She causes it to enter by 
inhalation, and by breath suspension she sustains (and checks it). By 
successively traversing the planes of each of the (five) causes (paficakarana)? 
by (means of the flow of) upward exhalation, (the inner form of Kalasamkarsini 
as Kundalini is fully) risen, and being so, she withdraws (into her own eternal 
consciousness) ‘all time’, (unconditioned and) undivided, properly ‘in an 
instant’, by the process of bringing it into the state (of its) own (essential 
timeless) nature. 

According to the saying, ‘that is the first moment (tuti) of the will, 
Para is this power of the will, which is the origin of the three energies of will 
(knowledge and action). ‘Worthy of worship’ as the one who goes by the 
aforementioned name, that is, Kalasarnkarsini, she draws (into herself) ‘all the 
vital breath’, consisting of five (kinds, that is,) exhalation (prāņa) and the rest, 
‘which is the foundation of time’. The meaning is that she makes it pour forth 
in (its) inner and outer form. As is said there (in the Devyāyāmala): 


m LLL 
višantī svapuram devi [k: devi] jīvasyāpyāyakāriņī || 169 |l 
177b g) tara namaskrtya [kh: * *? krtya] sarvesám samastā cakranāyakī | 


Awakened in the Abode of the Bulb, she resides (there), her form that of a snake. She is 
the Moon and Sun (of exhalation and inhalation) and the Fire (of the Rising Breath). She is famed 
as the Jewel of (all the) Snakes. In the form of a (thin) thread, she flows along the Upper Path. She 
flows in the midst of the chains (of the body) and pierces through three (triangles, which is the 
form) of the letter E. (Subtle) like a lotus fibre, She flows through the heart and palate. (166cd- 
168) 

Devoid of Mind, at the End of the Twelve, (she abides there,) having laid hold of the 
nectar that is (white and pure as) milk. O goddess, she enters into her own abode and nourishes 
the soul (jiva). Having bowed to her, she is the Leader of the Wheel, who is the oneness (samastā) 
of all things.” JY 4/20/160cd-170ab, MS K 143b Kh 123b-124a G 176b- 177a 
*7 Abhinava is paraphrasing the three passages from the Devyāyāmala guoted by Jayaratha in the 
commentary. 

%8 One of the names of Kundalini is nāsā ‘the Nose’, that is, nāsikāšakti, the energy of the nose. 
See Dyczkowski 1992b: 174 ff. on $Sü 3/45. The goddess induces time to pass as the flow of the 
breath constantly from the extremity of the nose by the power of Kundalini, which is the energy 
located there, to the heart and back. The ‘end of the nose’ may be the outer tip of the nose, that is, 
the entrance of the nostrils, or the end of the nose between the eyebrows. 

* Exhalation in this case is the ejection of the vital breath up along the Central Channel, that 
withdraws thought constructs, and with them the sense of the passage of time. 

550 The Five Causes generate the gross elements, and with them they body. Located in the subtle 
body, arranged along the axis of susumnā, they mark stages in the rise of the Kundalini of the vital 
breath. See above, note 8,823, and below 32/ 43-44ab. 

551 $Dr 1/8d, quoted ad 3/71 (71cd-72ab) as part of the $Dr 1/7cd-8. 


TANTRĀLOKA 209 


"This gross time moves along the two paths (of exhalation and 
inhalation for the common man). For yogis, it is adorned with the three energies 
(of knowledge, action and the will), on the right, left and middle (currents of the 
breath, respectively). She who is^ Kalasamkarsini consumes the three kinds of 
time in this way.’ 

‘(The goddess) who goes by the name of Kālasarnkarsiņī generates 
inhalation and exhalation. Time is located in the cavity of the mouth. It is drawn 
into the Heart by inhalation (pūraka) and sustains it on all sides (samantāt) by 
retention. Arisen by exhalation, the goddess consumes time in an instant. 

The power of the will that goes by the name of Para awakens the three 
energies. Worthy of worship, she draws (into herself) all the wind (of the vital 
breath), which is the foundation of time.’ 


Now (he goes on) to explain what befits our own (Trika) view 
(daršana), along with the reality (it teaches), by the progressive coordination 
(with it) of this assembly (cakra) of objects of worship (just) described, 
beginning with the (Trident) seat 


The Seven Perceivers Along the Trident Throne 


ge feo GATT: fra ZAG dears, | 
VO TA FAM: THOMAS AAT: 11332 |i 


JA UF q YT GST di WT: KĻST | 
sfafirepfrrareme4ufqes Wm IRT 11 30 || 


fra aa dē FAIR | 
frat fear gfrardistatfēa: 9d 11 ae Ji 
AT wa Ted esat wae AREATA: | 


ARITA MMT aa: 11 342 || 
Weir aes ET | 


iha kila drkkarmecchāh 

Šiva uktās tās tu vedyakhandanake | 
sthūle sūksme kramašah 

sakalapralayākalau bhavatah || 339 I| 
Suddhā eva tu suptā 

Jūānākalatārm gatāh prabuddhās tu | 
pravibhinnakatipayātmaka- 

vedyavido mantra ucyante || 340 || 


5° Read tu yd for tathā. 

553 The hierarchy of seven perceivers, ending with Sadāšiva, that Jayaratha portrays as a specific 
and characterizing Trika teaching (cf. above, 10/1cd and note), is now presented as arranged along 
the extent of the Trident Seat, as Abhinava does in these verses (i.e. 339-343ab). Here he presents 
the upward flow of energies beyond into the oneness of Kalasarnkarsini, who has instigated the 
ascent by dragging them towards herself. 


210 CHAPTER FIFTEEN 


bhinne tv akhile vedye 

mantrešās tanmahešās tu | 
bhinnābhinne tadiyān 

sušivānto ‘dhvoditah prete || 341 I 
tā eva galitei bheda- 

prasare kramašo vikasam ayantyah | 
anyonyāsankīrņās 

tv aratrayam galitabhedikās tu tatah || 342 II 
padmatrayya unmanasī 

tad idarh syād āsanatvena | 


“Indeed, here (according to this view), knowledge, action and the 
will are said to be Siva. When the shattering (of oneness) which is 


554 Verses 339-352ab are a summary of verses 15/239cd-338. Sanderson (1986: pp. 190-193) 
presents the following passage from 15/339 ff. as follows: 


‘At the lowest level, the three powers of precognitive impulse, cognition, and action 
project objectivity as though it were outside them. In this projection, they establish fully 
unenlightened consciousness, appearing in their contraction as the three impurities (malāni), that 
contaminate the self. Precognitive impulse becomes intuition of essential limitedness 
(anavamalam = apūrņamanyatā); cognition becomes the projection of divided plurality (māyīyarh 
malam = bhinnavedyaprathā); action becomes the impregnating consciousness with the 
impressions of its actions as good or bad, and therefore as karmically charged (karmam malam = 
šubhāšubhavāsanā). 

When this extrusion of objectivity subsists only as inactive, latent traces beneath the 
surface of seemingly contentless consciousness, then these three powers are manifest as the self in 
the next level, that of the Pralayākalas, ‘those Inert in Dissolution’. This level is itself divided into 
two. The first is analogous to dreamless but blissful sleep (savedyapralayākalatā) and the other to 
dreamless sleep completely void of sensation (apavedya pralayākalatā). In Utpaladeva’s fourfold 
division of the limited self (mayaparamatda), these are, respectively, the self as premental, internal 
sensation (prāņapramātā), and the self as void (sūnyapramātā). In the first, the Impurity of 
differentiated perception (mayiyam malam) persists; in the second, it is transcended. The Impurity 
of charged action (karmari malam) remains at both levels; for though there is no action here at all 
— the self is suspended in a state of inertia, the impressions of past actions remain, waiting to 
regenerate world-experience when the period of dissolution (pralayah) comes to an end. 

Above the Pralayakala-level, the three powers constitute themselves as the 
representation with the projection of the impure tattvas from māyā to earth (prthivi). The self here 
is therefore free of the Impurity of differentiated perception (mayiyam malam) and of the Impurity 
of charged actions (karmar malam), but its awareness, though pure, is completely passive. Still 
subject, like the lower levels, to the impurity of the intuition of limitedness (@navarh malam = 
svatantrasyabodhah), it hangs suspended between māyā at the summit of the impure universe and 
Gnosis (Suddhavidya) at the beginning of the pure. It has yet to enter into the upward expansion of 
active power (svātantryam) which defines consciousness within the pure levels of the cosmos. 
ĪSvara and Sadāšiva (32? to 34"), they manifest themselves successively as the Mantras, Lords of 
Mantras (mantresvarah), and Great Lords of Mantras (mantramahešvarāh). At these levels, the 
Impurity which remained in the preceding stage progressively evaporates. At the first level, the 
three powers form a mode of consciousness in which vast but internally differentiated segments of 
the universe flash into view. At the second and third levels, the nature of the subject-object 
relation is itself radically transformed. While in the Mantra-stage, the "I" perceives the object 
("it") as independently grounded (vyadhikaranam), here "['-perception and "It"-perception 
(ahamdhih, idamdhih) are collocated and equated, with the difference between the two levels that, 
for the Lords of Mantras, it is the *It”-pole that is emphasized — the self equates itself with the 
universe, while for the Great Lords of Mantras, it is the "T"-pole — consciousness equates the 
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objectivity (takes place, two kinds of perceiver arise, namely) Fully 
Conditioned (Sakala) and Dissolution Deconditioned (Pralayākala), 
according to whether (the objective aspect) is gross or subtle, respectively. 
(Those who are) pure, (that is, free to some degree of objectivity,) and 
sleeping, become Consciousness Deconditioned (subjects) (Vijūānākala). 
(When) they awake (into the state of consciousness of Suddha Vidya) and 
know objectivity as slightly separated (from themselves), they are said to be 
Mantra* (subjects). When all of objectivity (is quite) separate (from them), 
they (become) Lords of Mantra. They (finally) become Great Lords of 
Mantra when (their object of knowledge) is both differentiated and 
undifferentiated (from pure consciousness). Such is said (by the scriptures) 
to be the extent of the path up to Sušiva (i.e., Sadāšiva). (339-341) 

As duality is in the process of coming to an end*** with the (Great) 
Ghost, those (energies) gradually unfold, and (remaining) well distinct from 
one another, (manifest as) the three prongs (of the Trident). Once their 
duality has been completely destroyed, they then (manifest in the form of) 
the three lotuses, consisting of the Transmental (unmanasa). (All) this 
serves as (the Lord's) Throne.*” (342-343ab) 


universe with itself in the experience of a transcendental (all-inclusive) plurality-within-unity 
(bhedābheda). 

These six levels, from ordinary consciousness in the waking and dream states 
(sakalapramātrtā) to that of the Great Lords of Mantras, are to be seen as pervaded by the three 
powers of the mandala in the portion of the trident which extends up to and includes the Sadāšiva- 
corpse. In the Sadāšiva level, that of the great Lords of Mantras, objectivity (*it”-ness, idantā) has 
not disappeared; it is merely withdrawn into the resonance of transcendental subjectivity. Above 
it, as the powers rise into the trifurcation of the trident, this element of plurality within Sadāšiva is 
imagined undergoing progressive annihilation. Precognitive impulse, cognition and action flash 
forth from within Sadāšiva to dissolve all traces of this limiting projection of the "it", so that the 
self remains as nothing but these three powers, distinct from each other but from nothing else. The 
meditator sees the rise of the three through Power (saktih), the Pervading (vyāpinī), and the 
Conscious (samanā), in the space of the trifurcation itself, as the process of this dissolution; and 
he sees its culmination in the three white lotuses of the Transmental (unmanā) as the completion 
of this dissolution. 

The meditator then sees these same powers rising up in the urge to enter the 
undifferentiated heart of (his) consciousness, to abandon their mutual difference in their final 
expansion as the nondual ground. It is in this ultimate thrust of resorption that they manifest 
themselves as the deities enthroned on the lotuses, revealing in this configuration of convergence 
the worshipper’s innermost identity as the Fourth Power hidden in their centre. Worship is the 
emergence of this Fourth Power in consciousness, as the convergence of the Triad. The point of 
rest in the pure autonomy of the self, the innermost identity within Para, Parapara and Apara, 
which finally resorbs the distinction between Power and “I” as the Holder of Power (Saktiman), 
between the worshipped and the worshipper, is the Goddess Kali, the Destroyer of Time 
(Kdlasamkarsini).’ 

555 Read mantra for mantra. 

55 Read galite for galati, as in the quotation of 15/342-343ab below in TAv 31/45-50ab. The 
reading there is etā eva tu galite bhedaprasare. 

57 Sanderson (1986: 192 n 114): ‘The Sakala's subjectivity extends to the top of the staff 
(kalātattvam), the Pralayakala’s to the knot (māyātattva), the Vidyākala's to a point between the 
knot and the plinth, the Mantra's to the plinth ($uddhavidyātattvam), and the Mantrešvara's to the 
Lotus of Gnosis.’ Concerning the hierarchy of subjectivities, see MV 2/4-7ab, and above 10/3-5, 
and 10/105-114ab. 
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(The three energies are) ‘said to be’ primarily (Šiva). 1) (When 
objectivity is) ‘subtle’, (the perceiver is) Dissolution Deconditioned, because 
just a latent trace of the objective aspect remains. 2) (The Consciousness 
Deconditioned subjects are) ‘pure’, because the impurity of the (residual) subtle 
objectivity has fallen away. (They are) ‘sleeping’, that is, not (yet) awake. 
3,4)(The awakened Mantra perceivers are conscious of) ‘some slightly 
separated’ (differentiated aspects of objectivity, now one with consciousness, ) 
not indeed all, for if that were to be so, their state would be that of the Lords of 
Mantra. 5) (The object of knowledge of the Great Lords of Mantra is objectivity, 
which is) ‘both differentiated and undifferentiated’, because objectivity rests 
within subjectivity. ‘Such’ (is the path up to Sadā$iva), that is, predominantly 
based on duality. ‘Duality is in the process of coming to an end’ (with the 
Great Ghost), it has not (yet completely) ended, for if that were to be so, the 
state of these (energies) would not be that of the three lotuses. (The energies 
gradually) ‘unfold’, because the form of the Trident is fully manifest (vivrta). 
Thus, it is said that they are ‘well distinct from one another”. 

Surely, in this way what has been said is that will, knowledge and action 
are the sustaining (foundation as the deity’s) throne. Should one consider that 
which is sustained (by them) to be separate from them as the object of worship, 
or not? With this doubt in mind, he says: 


T IATA TE TTT |1 3*3 i 
fre araa aA: | 


tā evānyonyātmaka- 
bhedāvacchedanājihāsutayā || 343 II 
kila šaktitadvadādi- 
prabhidā pūjyatvam āyātāh | 


These same (powers), intending to abandon the differences that 
distinguish them from one another, assume the state of an object of 
worship, as the diverse powers and their possessors etc. (in the ascending 
hierarchy of subjects). (343cd-344ab) 


"These same' (powers of) knowledge, action and will, intending to 
abandon (all) contact with the duality (bheda) of their mutually exclusive form, 
rest on the plane of the object of worship. This is the meaning of this statement. 

Surely (one may ask), although this is the essential nature of these 
(powers of will, knowledge and action), (their) condition as such is not observed 
to be clearly (evident) in the Fully Conditioned and the rest (of the perceivers). 
(So) why is that clearly observed here? With this doubt in mind, he says: 


Semen Ta feb As TA 11 Bex odi 
aR ag fied creat raga cus | 
AUTISTIC: 0 344 dd 
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bhedagalanādyakoter 

ārabhya yato nijarh nijam rūpam | 344 || 
bibhrati tās tu tritvam 

tasam sphutam eva laksyeta | 
sarnbhāvyavedyakālu- 

syayogato ‘nyonyalabdhasankaratah || 345 |l 
prāk prasphutam tribhavam 

nāgacchann atra tu tathā na | 


Beginning from the initial (adyakofi) falling away of duality (at the 
base of the three prongs), each (power) has its own nature, and so the 
triadic nature of those (energies) is clearly apparent. (However,) initially 
(within the Fully Conditioned perceiver, their) three-fold nature does not 
become evident because, associated with the potential (emergent) impurity 
of objectivity, they become mixed up with one another. Here that is not so. 
(344cd-346ab)"** 


(The beginning of) ‘the initial falling away of duality’ is the 
(separation of the) three rays (of the prongs of the Trident). ‘(They become) 
mixed up with one another’ because under the influence of the impurity of 
objectivity there can be no mutual division between them. This is the sense (of 
this verse). ‘Initially’, that is, within the Fully Conditioned etc. perceiver. 

By the total fading away of their duality, their triadic nature would also 
not be possible. Thus, he says: 


Kalasamkarsini - She Who Extracts Time 


SITIS TTS ARONA | 


aaa faa erem 11 3x8 odi 


anyonyātmakabhedā- 
vacchedanakalanasamgrasisnutaya | 
svātantryamātrasārā 
samvit sā kālakarsiņī kathitā || 346 |l 


(Then finally,) that consciousness, the essence of which is just (the 
pure energy of) freedom, as the intention to consume the process of 
differentiation that divides them up from one another, is called 
Kālasarnkarsiņī. (346cdef) 


As these (energies) are (each) mutually the nature of one another, by 
properly avoiding even a trace (lit. ‘scent’) of effecting contact with duality 


558 After verse 345, there are two quarter verses in the printed edition that are not numbered. 
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(bhedasamsparsakalana), and because the will etc. and the intermediate forms 
(of these energies) have been encompassed (within it), as its nature is to 
consume (duality), *consciousness, the essence of which is just (the pure 
energy of) freedom’ and is the supreme perceiver, ‘is called Kālasarnkarsiņī. 
The meaning is that it is designated in that way everywhere (in the scriptures). 
Thus, as they are not mutually mixed together when (duality and) difference 
(bheda) is falling away, they are the three rays. When difference has fallen 
away, they are the three lotuses. When they are mutually one another’s nature 
when difference is falling away, they are the three powers etc. When difference 
has fallen away, their nature is such, (that is, consciousness which is 
Kālasarnkarsiņī). 

This (consciousness) is not only said to be such as the intention to 
consume time, which is the division (and limitation) brought about by 
difference. It is also (the goddess Kālasarnkarsiņī,) because (she) extracts (time 
out of herself and projects it) externally (bahisarikarsanát). Accordingly, he 
says: 


aa g ya: Gangsta wofür afeteged | 
wgfivif sfera 


saiva ca bhüyah svasmāt 
sankarsati kālam iha bahiskurute | 
sankarsiniti kathitā........ 


She is also called ‘Sarnkarsini’ because she extracts (samkarsati) 
time here out of herself and externalises it. (347abc) 


Surely (one may ask), it was said here that *the goddess in the middle is 
(essentially) Mātrsadbhāva, who is Kālasarhkargiņī.”*** What is the reason for 
the use of the word ‘Matrsadbhava’ (with reference to Kālasarhkarsiņī) here? 


With this doubt in mind, he says: 


mA Weld: || £v dg 
aed wp UTI AAS wa | 
fast wif were fe xem | 344 odd 


mātrsv etesu sadbhavah || 347 ll 
tattvam sattā prāptir 
mātrsu meyo 'nayā sams ca | 
visvajananisu 
Šaktisu paramārtho hi svatantratāmātram || 348 Il 


She is the true being (sadbhāva) within these perceivers (mdatr); that 
is, she is their (fundamental) reality (tattva), Existence (sattā), and the 


559 Above, 15/331cd-332a. 
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attainment (of their own nature) (prāpti), and it is due to her that 
objectivity is present within perceivers.™ She is (that) ultimate reality 
which is just freedom (itself), within the energies who are the mothers of 
the universe.**' (3474-348) 


She herself is ‘reality’; that is, she exists within the seven perceivers 
mentioned before as Being, which is (their) ultimately real nature. The state of 
being of Being (sato bhāvah) is ‘Existence’ (sattā), and because she recovers 
the essential nature of the state of being of the perceiver, she is ‘attainment’. In 
the same way ‘it is due to her’, who is consciousness, the essence of which is 
(pure) reflective awareness alone, that ‘objectivity’, that is, phenomenal 
existence (bhava), even though it is insentient, ‘is present’, that is, rests within 
the perc 
eivers. In the same way, it is She herself who is the ‘ultimate reality’ which is 
‘just freedom alone’ within the Mothers (mdtr), that is, the powers of will 
(knowledge and action), who are cause of the birth of the universe, because it 
was said that they rest within the power of freedom alone. 

Surely (one may ask), like the Throne, the nature of this (reality consists 
of the powers of) will (knowledge and action). So how could it be an object of 
worship? With this doubt in mind, he says: 


Ultimate Reality and Worship are Free of Thought Constructs 


KE WICIGE zalacza ras Gii GINGE LEZE | 
adaa xq: WAT: 11 38% odi 


esaņavidikriyātmakam 

etat püjyam yato ‘navacchinnam | 
yasmin sarvāvacche- 

dadišo ‘pi syuh samāksiptāh || 349 |l 


This (reality), the nature of which is will, knowledge and action, is 
(completely) unconditioned, and so is (a worthy) object of worship within 
which all limitations, even (the most subtle) hints of it, have been 
completely cast off. (349) 


(This reality) is (completely) unconditioned’. The meaning is that its 
nature is the light (of consciousness), which consists of pure reflective 
awareness. "Within which”, that is, within the essential nature of will, 
knowledge and action which is unconditioned, (all limitations) ‘have been 
completely cast off. The meaning is that they do nothing at all. 


50 Abhinava is offering a didactic etymology of sadbhāva: yaya bhàvah san mātrsu visrantah 
saiva. Here he combines his own exegetical understanding of Mātrsadbhāva with the original 
scriptural sense. There the ‘mātr are not ‘perceivers, they are the Mātrkās, of which 
Kālasarhkarsiņī is the true (essential) nature (sadbhāva). 

*'! Here it is very clear that Mātrsadbhāva is Kalasarnkarsini. Below in 30/54-55ab, ‘Sadbhava’ is 
the nine-syllable Kalasamkarsini Vidya. See above 15/335cd-338, note 545. 
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Surely (one may ask): Agreed that the pure light (of consciousness) 
(prakāšamātra) is the object of worship. So, what is the use of its being 
reflective awareness? With this doubt in mind, he says: 


afracate + wr fe pad 


avikalpam iha na yāti hi 
pūjyatvam........ 


A reality free of notions (avikalpa) certainly does not become an 
object of worship here (in this world). (350a) 


(A reality free of thought constructs) ‘does not become an object of 
worship', because the light (of consciousness) devoid of reflective awareness is 
practically insentient. 

Surely (one may ask): Let it consist of reflective awareness here (in this 
world), but then in that case, why should it be pure? With this doubt in mind, he 
says: 


3 fancy wm | 
Tea wee a aA ATA 11 340 I 
IfA v Be: Maiga 3 | 


CR na ca vikalpa ekatra | 
bahavo dharmās tasmād 

yo dharmas tāvato dharmān || 350 Il 
āksipati tatra rūdhah 

sarvotkrsto 'dharasthitās tv anye | 


Nor (can an object of worship) be a conceptual representation 
(vikalpa). There are many attributes together (in a single entity). Therefore, 
the attribute that encompasses all such attributes, namely, (the light of 
consciousness) inherent there (within them) (tatra rūdah), is superior to all 
(the others). Other ones are at a lower level. (Thus, they can only be the 
Throne, not the object of worship). (350bcd-351ab) 


It is said that conceptual representation (vikalpa) is reflective awareness 
itself, which is in the impure state (contaminated by objectivity) because, as it is 
in a gross (differentiated form) (asyanataya), its very life is relative distinction. 
And because its nature is to cogitate (vimaršana) (on a particular phenomenal) 
manifestation (of the light of consciousness), it makes no contact with (any) 
other manifestation apart from that, in accord with the principle (niti) (stated in 
the Ī$varapratyabhijūā, where we read): 


“A ‘conceptual representation’ (vikalpa) is said to be the ascertainment 
of (the nature) of something in particular (tannišcayam), (for example) ‘a jar’. It 
is arrived at by the exclusion of its counter-correlate (i.e., all that it is not) by the 
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perceiver himself, who possesses (within himself) the manifestation of that and 
what that is not.” 


How can a conceptual representation (vikalpa) that cogitates on a single 
attribute (of an entity) at a time reflect on that form (rūpa) (of the light of 
consciousness) which is the undivided nature of all (its) attributes, namely, will, 
knowledge and action etc.? Thus, what enters the plane of the light (of 
consciousness) that consists of the impure reflective awareness that is 
conceptual representation is not fit to be an object of worship. ‘Therefore’, that 
power which is characterized by the freedom which consists of completely pure 
reflective awareness (free of specifications), abides encompassing (many) 
powers, such as will, knowledge and action, that are divided up by endless 
relative distinctions. Resting there itself, the supreme light (of consciousness) is 
worthy of worship as superior to all. ‘Other ones’, that is, lights 
(i.e., objectively manifest phenomena) that possess specific differentiating 
(distinctions) are inferior (to the one light of consciousness) and so ‘are at a 
lower level’. The meaning is that they are located on the plane of the Throne. 
This is the meaning. 

Moreover, we have said that in accord with the tradition of (our) 
teachers and scriptures. Thus, he says: 


sf Hanya ASR AAT 11 gu? d 
aja qun. RTA BIBWÜEH | 


iti bhairavaparapūjātattvarh šrīdāmare mahāyāge | 351 Il 
svayam eva suprasannah šrīmān sambhur mam ādiksat | 


The venerable Šambhu(nātha) himself, who was well disposed 
(towards me), taught this, the true nature of Para’s worship,** (that takes 
place) in the great and venerable Damara sacrifice (described in the 
Devyayamala). (351cd-352ab) 


* TP 1/6/3. The vrtti explains: "The ascertainment ‘jar’ brought about by the free knowing subject 
only within whom lie the manifestations of that (jar) and its opposite, and that takes place through 
the exclusion of the opposite: this is the activity called vikalpa.” Torella's translation. We have 
already noted that apohavāda is originally a Buddhist doctrine. While Utpaladeva agrees that 
apoha (the negation of a counter-correlate) is essential for the conceptual ascertainment of the 
nature of an object (as what the counter-correlate is not), it is only possible if the manifestations of 
both the object and its counter-correlate are present in the perceiver who makes the ascertainment. 
In other words, subjectivity which is non-conceptual (i.e. not a notion) is the essential ground of 
all conceptualization, because the initial manifestation which is identified by conceptualization 
must always appear within the perceiver. 

* The metre of the first half of this line is not correct in the printed edition. It contains three 
syllables too many, and also does not make sense, as the object of worship here is not Bhairava. 
By emending iti bhairavaparapūjātattvam, *the true nature of Bhairava's supreme worship' to iti 
parapijatattvam ‘the true nature of the Para’s worship’, it makes good sense, and the extra 
syllables are eliminated. However, the fifth syllable is long (guru) instead of short (laghu), as the 
metre demands. 
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Surely, (alright,) let that be (as you say, even so a guestion arises). 
Should the limbs and the rest (of the ancillaries associated with deity) be 
worshipped there also in the mental sacrifice (;manoyāga) only in (the lotus) in 
the centre, or everywhere (on all the lotuses) also? With this doubt in mind, he 
says: 


The Worship and Deposition of the Retinue 
and the Supreme Goddess 


mam g wart fimdsft WATT | 342 d 
erar uRantafafa at ra: | 


bāhyayāge tu padmānām tritaye ‘pi prapüjayet || 352 I| 
astrantam parivāraugham iti no daišikāgamah | 


According to our teacher’s tradition, the entire retinue, up to the 
weapons (of the guardians of the quarters), should be worshipped on (all) 
the three lotuses in (the course of) the external sacrifice.“ (352cd-353ab) 


And how is that (done)? With this doubt in mind, he says: 


aimara Aga i 343 0 
TARA frag ata pasā | 

se RR wel CAAA || 34x | 
MERSE PAAT: TAMA | 

aa SINT Yen aque fuf fee: 11 344 gd 
aaa opiem FAT | 
ORIGEN: TAI Se N I| 346 Il 


agnīšaraksovāyvantadiksu vidyāngapaīīcakam || 353 Il 
Saktyangani šivāngāni tathaivātra punar dvaye | 

astram nyasyec caturdikkam madhye locanasamjnakam || 354 I 
patrāstake 'stakayugamaghorādeh svayāmalam | 

tathā dvādašakam satkam catuskam misritam dvišah || 355 I 
sarvašo dvigunad īttham āvrtitvena püjayet | 

lokapalams tatah sāstrān svadiksu dasasu kramat |l 356 II 


5* This verse connects with 334cd-335ab. Concerning the following verses, see above, 15/334cd- 
335ab and notes. 
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ittham trisūlaparyantadevītādātmyavrttitah | 
tisthann atrārpayan višvarh tarpayed devatāgaņam | 357 || 
tato japam prakurvīta pratimantram dvipancadh | 


The five limbs of the Vidyā (vidyānga) should be deposited in the 
southeast, northeast, southwest, northwest and south.*** Again, in the same 
way (one should deposit) here the two, namely, the limbs of Sakti and those 
of Siva. One should deposit the Weapon in the (principle) four directions 
(south, west, north and east) and the one called the Eye in the middle. One 
should deposit the eight Aghoras and their respective consorts onto the 
eight petals and then the groups of twelve, six and four, mixed (with their 
consorts), twice. Then, in the same way, one should repeat twice in all 
respects the worship of the guardians of the directions with their weapons 
in their own ten directions as (surrounding) coverings (avrtitvena), in due 
order. (353cd-356) 

Abiding here in this way in a state of identity with the Goddess 
(Matrsadbhàava), 5 (who resides) at the extremity of the Trident and, 
presenting her the universe (as an offering), one should offer lustration 
(tarpayet) to the host of deities, and then recite each of the Mantras twice 
five times. (357-358ab) 


As is said (in the Mālinīvijayottara): 


"After that, one should deposit the five limbs of the Vidyā in the 
southeast etc., that is, in the southeast, northeast, southwest, northwest and 
south, in due order. ?* 


565 See below, 30/37cd-41cd for the Five Vidyangas. Also above 15/49-51ab, note 112. 

5% See above, 15/331cd-333ab. 

* MV 8/75cd-76ab. Jayaratha has detected that Abhinava's source for line 353cd is the MV. 
However, the rest of this passage is not found in the MV. Perhaps it is drawn from the 
Devyāyāmala as part of the description of the ‘outer sacrifice’. If so, the first lines here quoted in 
full by Jayaratha are not consonant, because they belong to a passage which describes a 
mānasayāga, that is, a mentally imagined fire sacrifice. MV 8/75cd-76ab is quoted in TĀv ad 
15/357cd-358 (357-358ab), and MV 8/78d-80ab is quoted in TĀv ad 15/359cd-361ab (359-360). 
The whole passage reads: 


Saktyangani Sivangani tathaiva vidhinà smaret | 76 I 

kim tu šakrādidiksv astramantram madhye ca locanam | 
aghoradyastakam dhyāyed aghoryādyastakānvitam M 77 Il 
sarvāsām āvrtatvena lokapālārhš ca bahyatah | 

sāstrān svamantraih sarhcintya japam pašcāt samārabhet | 78 II 
svarüpe tallayo bhūtvā ekaikàm dašadhā smaret | 
jvalatpavakasamkasam dhyātvā svāhāntam uccaret || 79 |l 
sakrd ekaikaso mantrī homakarmaprasiddhaye | 

ity eva mānaso yagah kathitah sāmudāyikah | 80 Il 


‘One should recollect with the same procedure the limbs of Sakti and those of Siva. 
However, (one should also) meditate on the Weapon mantra in (all) the directions, beginning with 
(east, governed by) Indra, the Eye in the middle and (on the petals of the lotus), the group of eight 
beginning with Aghora along with the eight (corresponding goddesses) beginning with Aghori. 
(76cd-77) 
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‘In the same way’, that is, successively, beginning with the southeast, 
(one should deposit) ‘here the two’, characterized as the limbs of Sakti and 
Siva. (One should deposit the Weapon in the principle) ‘four directions’, 
beginning with the south. Thus, the reason (for saying this) is to distinguish (this 
procedure from the previous one). ‘The one called the Eye is in the middle’. 
This is what remains (to be done after) all (of them have been deposited). 
(Along with their consorts) as couples (yāmala), (they are) ‘mixed’. ‘Twice’ 
means two times. Thus, (for example), the group of twelve when doubled makes 
twenty-four, and so on successively.** ‘In all respects’, in all the same way, 
that is, as groups of eight etc., such that whatever is to be worshipped is 
repeated twice. This is the meaning. And that (procedure) was corroborated 
(with scripture) before. (The guardians of the directions are) ‘with their 
weapons’, that is, (they hold their) weapons in their hands. As is said (in a 
Tantra): 


‘The guardians of the quarters are said in this way to be in possession of 
their own weapons, which, (held in) their hands, should be worshipped.’ 


‘The Goddess (who resides) at the extremity of the Trident’ is 
Matrsadbhava. ‘Twice five times’, that is, ten times. 
He establishes the same in terms of (their) pervasion. 


Uhre AFA FIT: |1 Bue gd 


ekaikasya tryatmakatvàd abhedāc capi sarvasah || 358 |I 


(It is done this way) because the triadic nature is present in each 
one (of the Mantras),"" and also because (they are) undivided (from one 
another) in all respects (and so form an undifferentiated unity). (358cd) 


Then, having reflected on the guardians of the quarters along with (their) weapons as 
encompassing all of them externally by means of their own mantras, after that one should begin to 
repeat the mantra and, merged into one's own nature, one should recollect each one (of the Vidyās 
(?)) ten times. Having meditated on (each one) to be like a blazing fire, the one who recites mantra 
should utter SVAHA at the end, once for each one, in order to render the oblation (homakarman) 
successfulÓó Such is the mental sacrifice (mānasayāga) which is said to be made of the 
assemblage (of mantras) (sāmudayika).” MV 8/76cd-80 


Jayaratha quotes the Devyāyāmala, and so would have been able to locate the relevant 
passage if it was there. The lines he goes on to quote concern just a detail of this sequence of 
mantras. Abhinava offers extensive and sophisticated explanations of how ritual is grounded in 
consciousness, so that it may give rise to liberating knowledge. He does not himself create the 
ritual procedures; he explains. Indeed, Abhinava himself says that he learnt this procedure from 
Šambhunātha. From other references, we know that Sambhunatha was well-versed in Trika ritual. 
There is no reason to doubt that his tradition was the source of this procedure. 

** [n this way, the group of twelve, doubled to make twenty-four, can be projected in three 
rotations on the petals of the lotus, presumably beginning, as usual, from the east. The group of 
four doubled makes eight. However, the group of six, doubled, makes twelve, which does not fit. 
Thus, it is probably best to emend the text to read dvadasakastakam (‘a group of twelve and 
eight’) in place of dvádasakam satkam (a group of twelve and six’). 

* Read sasvastrah for hrasvāstrāh and pūjyāh for pūjyā. This line is not found in the MV. Is it 
from the Devyāyāmala? 

5? Read ekaikasmin for ekaikasya. 
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The three are present ‘in each one’ of the Mantras; that is, each one has 
included within itself the three. Thus, as each Mantra is of the nature of all of 
them, they are nine (units), and they are one because of the undivided nature of 
the condition of their essential nature. Thus, they are tenfold. 


The Inner Oblation 


TTEFTETC ATS TISAI | 


FA wa fad ssgesumdaW 11 34% J 
Aai gde dien daram Te: | 


fratiée waret yet Add 0 340 | 


nābhihrtkaņthatālūrdhvakuņde jvalanavat smaran | 
mantracakram tatra višvarh jvahvan sarhpādayed dhutim || 359 || 
diksakarmani kartavye diksGm yenādhvanā guruh | 

cikīrsur deha evādau bhūyas tam mukhyato ‘rpayet || 360 Il 


(The teacher) should offer the oblation (in this way) as he recollects 
the wheel of Mantras like a fire in the navel, the heart, the throat, the 
palate and in the upper fire pit (of Kuņdalinī),””' offering all things there (to 
her) as an oblation.*” (359) 

When the rite of initiation needs to be performed (not just the daily 
rite), the teacher should offer that again in the body by the main Path 
through which he intends to perform the initiation. (360) 


(The wheel of Mantras is) ‘like a fire’, as it is intensely inflamed. That 
is said (in the Mālinīvijayottara): 


‘After that, one should begin to repeat the Mantra and, merged into 
one’s own nature, one should recollect each one (of the Vidyās) ten times. 
Having meditated on (each one, imagining it) to be like a blazing fire, the one 
who recites Mantra should utter SVAHA at the end, once for each one, in order 
to render the oblation (homakarman) successful.’*”* 


"When the rite of initiation' (needs to be performed), not just the daily 
rite. ‘By’ (the main Path), that is, one out of them, such as (the path of the) 
principles. (He should offer by) ‘that’ path he has chosen as the one to be 
purified. 

Surely (one may ask), what happens when (this) has been done in this 
way? With this doubt in mind, he says: 


571 The hearth is identified below Kundalini, who is the power of action (kriyā). See TÀv ad 
15/388cd-389ab and 15/389cd. 

37? This verse is an explanation of MV 8/79cd-80ab. 

573 See Sanderson 1986: 173. 

574 MV 8/78d-80ab. One wonders whether this reference is relevant here. It seems that Jayaratha, 
having failed to locate the source of these teachings, decided to continue quoting the MV. 
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The Seal of the Skyfaring Goddess — Khecarīmudrā 


greed wm AT? Wod: MA 
COATT: GA TAT 11 352 | 


OTRA OMA | 
Bada GARU GMAT | 3&3 II 


dvādašāntam idam pragram trisiilam mūlatah smaran | 
devīcakrāgragas tyaktakramah khecaratār vrajet || 361 1l 
mūlādhārād dvisatkāntavyomāgrāpūraņātmikā | 
khecariyam khasaficáarasthitibhyam khāmrtāšanāt || 362 || 


"Recollecting this Trident from the root and the End of the 
Twelve, which is (its) summit, one who has reached the extremity 
(agraga)'^ of the wheel of the goddesses” and has abandoned (all) 
succession, attains the state of a Skyfarer (khecara). This is (the Seal of) the 
Skyfaring Goddess (khecari), that (rises) from the root foundation 
(mūlādhāra) and, at the extremity of the Sky of the End of the Twelve, her 
nature is to fill (and complete the energies below). (It is such) because it 
moves in the Sky (of consciousness), abides in Sky (of consciousness), and 
eats the nectar of the Sky (of consciousness).*” (361-362) 


Meditating on ‘this’, the Trident, the nature of which has been taught, 
beginning from the Root Foundation up to the End of the Twelve, and the 
assembly (cakra) of goddesses located at the extremity (this) very sharp 
Trident,*” by resting on the plane that is free of obscuring coverings, one who 
‘has abandoned (all) succession, attains the state of a Skyfarer (khecara)’. 
The meaning is that he becomes one who moves in the sky of supreme 
consciousness. “This’ (is the Skyfaring Goddess). (She is such) because she 
moves upwards, as is proper. Her form that of a (straight) staff (dandakara), 
(she sets out) starting from the Root Foundation (up) through the Voids (kha), 
characterized as (those of the centres in the) palate, between the eyebrows and 
in the Cavity of Brahma. Her condition (avasthana) there is one of blockage 
(nirodhātmā). Thus (in order to overcome it), within the End of the Twelve, 
‘her nature is to fill’ the Voids, which are (those of) Power, the Pervasive One 
and the Equal One, each of which pervade four finger-breadths (from the Cavity 
of Brahma to the End of the Twelve), and she is in a state of oneness with them. 


575 Verses 361-364 are an expansion of MV 8/81-83ab, 84ab. 

776 Read —cakrāgragas for —cakragragam. 

57 ‘Agraga’ literally means ‘present in front’. The summit of the Trident is where Kālasarnkarsiņī 
resides. She is Parātītā — ‘Beyond Para’, and so is represented as being ‘in front of’ the three Trika 
goddesses, with Parà in the centre. Thus, as one looks up, it is above and beyond her. See above, 
TAv ad 3/68cd-70) (69-7 lab) note 3,227. 

58 Khecarīmudrā, which Jayaratha calls Mahāmudrā, is described in detail below in Chapter 
Thirty-two. 

5? Read —atitīksņašūla- for —atitiksnamüla-. 
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Thus, she is the Skyfaring goddess — Khecarī — because she moves (upwards in 
this way) in order to eat the nectar of the Sky (of consciousness), which is the 
bliss of supreme consciousness. (She is) Mahamudra — the Great Seal that goes 
by that name. This is the meaning. As is said (in the Mālinīvijayottara): 


‘Assuming the lotus posture, the Yogi should place the lord of the 
senses in the navel. In the form of a staff, he should lead it along until (it 
reaches) the three Voids (in the head). After restraining it there he should 
rapidly impel (it) with the three Voids (above the head). Having formed that 
(Seal of the Skyfaring Goddess), the great hero attains flight (in the sky of 
consciousness). '^*? 


Thus, one who does not know the pervasion of the Trident in this way, 
even though he makes the Gesture of the Skyfaring Goddess, he does not attain 
the supreme nature. This is the overall sense here. As is said (in the 
Mālinīvijayottara): 


‘O fair faced (goddess), without knowing the Trident of (the three) 
powers (to be such) in this way, although he forms the gesture of the Skyfaring 
Goddess, he does not fly up from the surface of the earth.”**' 


He (now) explains the pervasion here (in the space from the Cavity of 
Brahma to the End of the Twelve) predominantly in terms of the three 
goddesses (Para, Parāparā and Aparā). 


The Triple Trident up to the End of the Twelve 
and the Worship of the Three Goddesses 


TTS MATA Sendo | 
mè sama ARITA fra 11 383 |1 


amusmāc chāmbhavāc chūlād dhrāsayec caturarhgulam | 
šākte tato ‘py āņave tat tri$ülatritayam sthitam || 363 Il 


Shorten (the space) by four fingers (below) from this, the Divine 
(Sambhava) Trident, in the Empowered (sākta) one, (so it is just eight 
fingers high,) and then after that (another four fingers down) to the 
Individual (āņava) one (so it is just four fingers high). That is the triple 
Trident (within the twelve-finger space). (363) 


(Below,) ‘from this’, the (Trident) which, because it is based on (the 
goddess) Para, is located in the End of the Twelve, is the ‘Empowered one’ that 
pervades up to a (distance of) eight finger breadths from the Cavity of Brahma, 


59 MV 7/15cd-17ab. TA 15/361-362 are a commentary on these lines, that Abhinava himself 
quotes below as 32/10cd-12ab. This is the internal form of Khagešvarīmudrā. MV 7/16a reads 
bhavam nayed for tavan nayed. The latter is also the reading in 32/1 la. 

55! MV 8/81cd-82ab. 
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and is the one which is predominantly (that of the goddess) Parāparā. "Then 
after that’, removing that (same space of) four fingers breadth, is ‘the 
Individual one’. Thus, the Individual Trident, where Apara is predominant, is 
(located) at the end of (a space of) four finger breadths above the Cavity of 
Brahma. That is said (in the Mālinīvijayottara): 

"Thus, this is said to be the Divine (šāmbhava) (Trident). The 
Empowered one (Sākta) is considered (to reach up only to) the end of eight 
(fingers’ space above the Cavity of Brahma). One should know that the 
Individual (Trident) ends four (fingers’ space above it). This is considered to be 
the triple Trident.’*” 


Even if this is so, of what (use) is it to the one (who worships the 
Trident)? With this doubt in mind, he says: 


dagoadttattaddtamtiammmm: | 
fe fei wma fe ata dt a mata ar i ay I 


tattrišūlatrayordhvordhvadevīcakrārpitātmakat | 
kim kim na jāyate kim và na vetti na karoti và |l 364 I 


What does he who has offered himself (completely) to the wheel of 
goddesses in those three progressively higher Tridents not become, know 
and do?*** (364) 


"What does he not become?” The meaning is that he becomes the 
nature of all things (visvātmaka). 

He (now) talks about another variant (there may be) in another 
(different) sacrifice. 


waar edt med gr ueni aad | 
"mesungssfedeuwaed: 11 344 d 


ekaikām athavā devim mantram va padmagam yajet | 
yāmalaikyāngavaktrādisadasattāvikalpatah M 365 |l 


Or else, alternatively, (if he so wishes, the officiant) can worship 
each goddess or the Mantra in the lotus (individually, not as a couple). 


5? MV 8/82cd-83ab, of which TĀ 15/363 is an explanatory paraphrase. 

%3 According to MV 8/82cd-83ab, one should meditate on three Tridents that range from the 
individual one to the supreme. This meditation does not alter the essential structure of the Trident 
in the mandala. 

55 Verse 365 is an explanation of MV 8/83cd-84ab: ‘Think of the assembly of powers 
(Sakticakra) in accord with the procedure for the sacrifice (in which the deities) are separate 
(prthagyāgavidhānena). By that (means also), having formed (the seal of) the Skyfaring 
(Goddess), he quits in this way the surface of the earth.” We may translate yāga as meaning 
‘pantheon’. If so, the procedure involves the pantheon of deities that are each separate, that is, 
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(The deities can be worshipped in the sacrifice) optionally as couples or 
alone, with (their) limbs and faces etc., as well as without them. (365) 


‘The Mantra’ is one amongst the (Mantras of the three Bhairavas, 
namely) Navatman and the rest. Here (in this case), one should think of the 
lotus, its petals pervaded by the rays of the two (lotuses) next to it, as the throne 
(of the deity who is seated there). The sense of (saying) ‘optionally’ is that the 
sacrifice here (in this case may be performed) by the liturgy of the couple 
(yamalakrama), or else (alone) individually (ekavīratayā), in association with 
(their) faces and limbs, or not. 


*5The External Sacrifice 


Taking Possession of the Field (ksetragraha) and the 
Five Products of the Cow (pajicagavya) 


Having contemplated (one's own) Siva nature within one's own vital 
breath etc. in this way, in accord with the view that ‘being Siva, one should 


worship Siva' 5*5 one should perform the outer sacrifice. Thus, he says: 


seat STIGA cmd fem | 
ferdrwreareiararmerdt are faf ta 11 Bae d 


ittham prànàd vyomapadaparyante cetanam nijam | 
Sivibhavyarcandayogat tato bahyam vidhim caret || 366 |l 


Once one has in this way, by the yoga of worship, identified one's 
own (limited) consciousness (identified with the subtle body and present 
within it), (beginning) from the vital breath up to the Void," with Siva, one 
should perform the external procedure. (366) 


‘In this way’, by the liturgy (krama) of the inner sacrifice. ‘The Void’ 
is the emptiness (of deep sleep). 

Surely (one may ask), if one has performed the inner sacrifice, then 
what is the use of the outer one? With this doubt in mind, he says: 


aia were fraaeuRefe | 
srr: Beart ATT WS: 1 3586 | 


"up fraafefrpa: a afedefa mg | 


single. Abhinava explains that this procedure is an alternative to the one in which the goddesses 
are worshipped together with their respective Bhairavas. 

555 The external rite begins here. 

55 This is a well-known expression we commonly find in the sources. Thus, for example, 
Ksemarāja quotes this same quarter verse in SvTu ad 2/35cd. 

57 Read —paryante for —paryantam. 
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bahiryāgasya mukhyatve siddhyādiparikalpite | 
antaryāgah sarhskriyāyai hy anyathārcayitā pasuh || 367 Il 
yas tu siddhyadivimukhah sa bahir yajati prabhum | 
antarmahayagarüdhyai tayaivāsau krtàrthakah || 368 II 


(Although) the external sacrifice is primarily conceived for (the 
attainment of) accomplishments and the like, (one should also perform) the 
inner sacrifice in order to purify (oneself). Otherwise, the worshipper 
(remains) a fettered soul. He who is averse to accomplishments and the like 
worships the Lord externally in order to (attain) firm stability in the great 
internal sacrifice, and by virtue of this (stability), attains his goal. (367-368) 


"The external sacrifice is primarily conceived for (the attainment of) 
accomplishments and the like’. This is the reason (hetu) (for it). (The inner 
sacrifice is performed) ‘in order to purify’ the vital breath and the rest. 
*Otherwise', as is said (in the Svacchandatantra): 


"He who, without having performed the mental sacrifice, begins another 
(external) sacrifice, should be known to be without Siva (asiva), and is not 
considered to be (fit) for liberation." ** 


‘By virtue of this’ stability in the inner great sacrifice (he achieves 
liberation). The body has (already) been identified with Siva by means of the 
depositions and the rest and the vital breath, intellect and the void (of deep sleep 
have been identified with Siva) by (the performance of) the inner sacrifice. So, 
what remains that needs to be done by the outer sacrifice? 

Here (in this tradition, for) those who wish to ascend (to higher levels), 
the stability of the internal modality develops by means of the external liturgy. 
Thus, in order to teach the external sacrifice that begins with the laying hold of 
the (sacrificial) area (ksetra), he says: 


GATT TTU WAT AAA | 

fe fare aea eA fest Rr 1 34% Ji 
PRT Sevi a ASAT AUT | 

Apei a Geert: CuTMRIPHPRHITd |1 380 |i 
waf AAAS: | 
PATA BASSAI Tara 11 302 |i 
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"Tg Tem aem. argh AeA |1 382 | 


555 SvT 3/32cd-33ab. 


TANTRĀLOKA 227 
"aed TS We maA, | 
Srem fe ueque 11 393 1 
ARS CAT wee ues | 


krtvāntaryāgam ādāya dhānyādy astreņa mantritam | 
diksu ksiped vighnanude samhrtyaisim digam nyaset || 369 |l 
niriksanam proksanam ca tādanāpyāyane tathā | 
vigunthanam ca samskarah sādhārās triširomate || 370 I 
gomūtragomayadadhiksīrājyari mantrayen mukhaih | 
ūrdhvāntair angasatkena kusambv etena coksayet || 371 | 
bhiimim Sesam ca Sisyartham sthāpayet paficagavyakam | 
paūca gavyani yatrasmin kusambuni tad ucyate || 372 II 
paficagavyam jalam Sastre báhyasuddhivimardakam | 
laukikyam avišuddhau hi mrditayam athāntarīm || 373 |I 
aSuddhim dagdhum àstheyam mantrādi yad alaukikam | 


Once the internal sacrifice has been performed, taking (in his hands 
some grains of) wheat and the rest that are consecrated with (the Mantra 
of) the Weapon, (the officiant) should throw them in (all) the directions in 
order to remove obstacles (to the performance of the rite). (Then,) having 
picked them up (again, he should gather them together and) place them™ 
in the northeastern quarter. According to the Trisiromata, the 
(empowering) purifying rites (samskara), that is, the inspection (niriksana), 
sprinkling (proksana), striking (tādaņa), nourishment (apyāyana), and 
investiture (vigunthana) (of the site), are the same (for all the rites).°” 

One should consecrate (the Five Products of the Cow, namely, 
cow’s) urine, cow dung, buttermilk, milk and clarified butter, with (the 
Mantras of Sadāšiva”s five) faces, ending with the upper one.**' The water 
mixed with Kuša grass (should be consecrated) with the six limbs. One 
should sprinkle the ground with this. The rest of the five products of the 
cow should be placed (and set aside) for the disciples. When the five 
products of a cow are (added) to this water mixed with Kuša grass, the 
scriptures call it ‘the water of the five products of a cow’ (pafícagavyam 
jalam). It cleanses outer impurity. When worldly (laukiki) impurity has 
been cleaned away, one must (then) make use of (Tantric) Mantras etc., 
that are not worldly (i.e., Vedic) in order to burn away internal impurity. 
(369-374ab) 


59 Read nyaset for nayet. 

* See above 15/69-70, and citations there in the commentary from the Trisirobhairava. 

%1 1) urine — Sadyojata (W), 2) cow dung — Vāmadeva (N), 3) buttermilk — Tatpurusa (E), 4) milk 
- Aghora (S), and clarified butter — Īsāna (Zenith). It is stated further ahead in this passage that 
after making use of the Five Products of a Cow, that Tantric Mantras should be used. Thus, there 
can be no doubt that here these five are the standard Vedic Brahmamantras, concerning which see 
above, note 15,337. 
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One should know that the ‘wheat and the rest” is (listed) here (in the 
Trisiromata, where we read): 


‘Sesame seeds, parched grains, barley corns, dūrva grass, figs, (blades 
of) white dūrva grass, and many fragrant white flowers. Mixed with a little 
sandalwood paste, this scattered (offering) (vikira) is auspicious.’ 


*Consecrated with (the Mantra of the Weapon)’ seven times. As is 
said (in the same Tantra): 


‘One should consecrate the scattered offerings (vikira) with Siva water 
conjoined with (the Mantra of) the Weapon seven times.*” Standing in the 
middle, one should scatter the (grains of) wheat and the rest from the eastern 
direction (onwards), above and below, and think that they are weapons (to ward 
off demons). (Then) with the immortal and radiant Mantra of the Weapon, one 
should withdraw those facing northeast onwards and from the southwest up to 
the northeast (back again).” 


(The purifications) ‘are the same’ for all the rites. That was confirmed 
(by the scripture) in the section concerning ablution.” ‘One should 
consecrate’ (the Five Products of the Cow)’, that is to say, each one (of the 
five), in a separate vessel, with ‘(the Mantras of Sadasiva’s five) faces, ending 
with the upper one'.””* Thus, the urine of the cow with (the Mantra of) 
Sadyojata and so on, up to (the consecration of) the clarified butter with (the 
Mantra of) Isana. This is the sequence. (The ground should be sprinkled) ‘with 
this’, that is, (the substances) produced by a cow and the rest mixed together. 
By (sprinkling) ‘the ground’, the worship of the Earth, Gaņeša and the Weapon 
begins after (the preparation) of the five products of a cow. (Next, he offers a) 
didactic etymology of the word ‘paficagavya’ (‘the five products of a cow’) 
(with the words: ‘the water of Kuša grass mixed with) the five products of a 
cow’ etc. The things that are beneficial taken from cows are called ‘the products 
of a cow’; they are such (the Five Products of a Cow) when (mixed) with Kuša 
water. ‘One must make use’ (of Mantras etc.), that is, one must meditatively 
apply them (anusandhātavya). This is the meaning. 

Thus, he says:*” 


The Worship of the Earth and Gaņeša 
(püjanam bhüganesayoh) 


ica Great UfTemUefSTSTATUTH || 3% |i 


phadinantam smared devim prthivyadisivantagam || 374 II 


5? Read saptadhā tv astra- for sapta krtvo ‘stra-. 

55 See above, 15/47. 

5?! Read with MS T and TĀ 15/371c, ūrdhvāntair for ūrdhvānter. 

55 Vedic Mantras were used in the preliminary part of the rite. Now Abhinava goes on to the next 
part of the rite, in which Trika Mantras are used. 
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One should recollect (and mentally recite) the (alphabet) goddess 
(Mālinī) who begins with N and ends with PH, and is present in the 
(principles ranging from) Earth to Siva.” (374cd) 


It is said in this way that the process of withdrawal is the proper way to 
burn up inner impurity. 


Tate ara yore a | 
ada aA Say AEA |1 34 J 
frd aaa yaad | 


puspànjalim ksipen madhye dhūpagandhāsavādi ca | 
tathaiva dadyād yāgaukamadhye tenāšu vigraham || 375 Il 
nirastarh devatācakram adhisthātr prakalpyate | 


Cast a handful of flowers in the middle, and in the same way offer 
incense, perfumes, (libations of) wine (āsava) and the like in the centre of 
the abode of the sacrifice (vāgauka).”” By this (procedure, every) obstacle is 
quickly removed, and the sustainer of the entire assembly of the deities 
(devatacakra) (of the site) is conceived (and established). (375-376ab) 


"By this (procedure)', that is, by casting of flowers etc., (which serve 
as) a means (hetu) (to remove obstacles). That is taught (in the 
Mālinīvijayottara, where we read): 


‘One should then offer sacrifice to the site (vāstuyāga), in association 
with the utterance of Malini. Having filled one's cupped hands with flowers 
whilst uttering (the Mālinī alphabet in reverse,) beginning with PH, and having 
meditated on (all) the path ending with Sakti, he should throw (them as an 
offering) after (uttering) the letter N (with which the Malini alphabet begins).’*” 


STATS sen use |1 see 1l 
eet TUT em SN | 
ster Adama warfare frat 11 3U6 Ji 


5% MV 8/88cd-89 deal with vāstuyāga, that is ‘the sacrifice offered to the site (of the sacrifice).” A 
large class of rites includes those performed when the foundations of a building have been laid, to 
propitiate the ‘vastu’, that is, Siva embodied in the site or foundation or, indeed, the habitation 
itself. In this case, the site where the rite is performed to worship the deities that reside there. This 
is clearly the subject of verses 374cd-376ab. However, although Jayaratha does quote the MV 
here, the distinct difference in the wording makes it uncertain, if not unlikely, that this is 
Abhinava’s source. Perhaps it is the Trisirobhairava, but this seems unlikely, as Jayaratha does 
not quote the original passage, as he normally would. 

7 Read yagaukamadhye for yagaukomadhye. 

58 Read nirastam for samastam. 

59 MV 8/88cd-89. 
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anantanāle dharmādipatre sadvaidyakarnike | 376 II 
sadutthe gandhapuspādyair ganesam hy aišagam yajet | 
utthitam vighnasaršāntyai püjayitvà visarjayet || 377 ll 


Having done that, one should worship Gaņeša, who has arisen to 
quell obstacles and is located in the northeastern (quarter), with perfumes, 
flowers and the like. (He is on a throne) made of six (components), 
namely, Ananta and a lotus, (of which) the petals (are the four,) Dharma 
and the rest, and the calix made of true knowledge. Once worshipped, he 
should be dismissed. (376cd-377) 


"The calix made of true knowledge', being (sat?) Pure Knowledge 
itself, it is made of knowledge (vaidyàá).?' The meaning is that (in the case) 
where the calix is such, the nature of that within which it is present is the lotus 
of knowledge. (The throne on which Gaņeša sit is) ‘made of six (components). 
As is said (in the Mālinīvijayottara): 


'(Gane$a is worshipped) when  Ananta, Dharma, Knowledge, 
Dispassion, Mastery and the calix (of the lotus) have been put in place. This is 
the throne made of six (components).'^? 


(Gaņeša) ‘is located in the northeastern (quarter). (As was said 


before with regards to the scattered offerings of grains etc.,) *place them in the 


northeastern quarter’. This is because (this) rite was mentioned there. 


(Gaņeša) *has arisen' because he is intent on removing the mass of obstacles 
(to the completion of the rite). That is said (in the Mālinīvijayottara): 


*One should worship the Lord of Obstacles with (the syllable) GŪAUM 
and with perfumes and flowers etc.™ His limbs (are formed) with the letter G in 
conjunction with the six long vowels.?* Having meditated on him as having 


*% The six constituents of the throne are Ananta (see above 15/297cd ff., SSP vol. 1, p.158 note 
1), the four properties of the mind (piety, knowledge, detachment and power), and the lotus of 
Pure Knowledge. 

©! Read vaidyā for vaidyam. ‘Vaidya’ means ‘pertaining to knowledge — vidya’. The rules of 
compound word formation allow for the shortening of long vowels as the end of a component 
word within a compound. Thus, for example, the spelling of name of the great Sanskrit poet is 
Kālidāsa, which literally means ‘the servant’ — dāsa of Kali. In this case, the compound is 
sadvaidyakarņikā. This is a kind of compound called karmadharāya, in which the first part is an 
adjective qualifying the substantive, which is the second part of the compound. An example in 
English is the word ‘blackbird’. In this case the pericarp — karnika is described as being 
sadvaidyā. The final vowel has been shortened to fit with the metre. Accordingly, the text here 
should read the feminine vaidyā; instead, we find the neuter vaidyam. 

$? MV 8/93. 

5? MV 8/85d. 

5* Read with K, gandhapuspādibhir, which is the standard formula for the anomalous gandha- 
dhūpādibhir. 

5 Read, as in the KSTS edition of the MV, saddirghasvara- for saddirghahrasva-. Thus, the six 
limbs of Gaņeša are: 


OM GAM HRDAYAYA NAMAH 
OM GIM SIRASE SVAHA 
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three eyes and joyful, with the face of an elephant and form of a dwarf, (then he 
who desires accomplishments should, after he has been dismissed, worship the 
great Weapon (Mantra))' ^ 


The Worship of the Weapon (astrārca)"” 
and the Small and Big Jar 


aama mem sre wed aq | 
Aga WEY SUSUHISHDIZZPRIQTH || 396 |! 
Weed YETTA | 


siddhikāmasya dīksādāv astram pasupatarn yajet | 
carmāsiyuk sangam™ āšāsāstramātrastakāvrtam || 378 II 
tadastramantrasáhasrajaptam $uddhambupüritam | 
kalašarm püjayet pašcāt tadastradhistham smaret | 379 |l 
tata$ ca mālinīpūrvari"” vāstuyāgakramoditam | 
devatācakram agnau tu tarpayitvā visarjayet | 380 II" 

In the beginning of the initiation (of a disciple) who desires 
accomplishments, (the teacher) should sacrifice to Pasupati’s Weapon." 
He has a sword and shield and limbs and is surrounded in (all) the 
directions by the eight Mothers, who are (well) armed. Once he has done 
this, (the teacher) should worship the jar (kalasa), on which the Mantra of 
that Weapon (i.e., PHAT) has been repeated a thousand times. Full of pure 
water, he should recollect that it is sustained (and energized) by that 
Weapon. Then, after having offered libation in the fire to the assembly of 
the deities taught in the liturgy prescribed for the sacrifice of the building, 


OM GŪM SIKHAYAI VAUSAT 

OM GAIM KAVACAYA HUM 

OM GAUM NETRAYA VASAT 

OM GAH ASTRAYA PHAT 

6 MV 8/91-92ab. The edition of the MV reads gam ity anena for gii ity anena of the citation. 
Read gaum ity anena. Line 8/92cd (in brackets) has been added to complete the sense. 

7 Concerning the fierce personification of the Weapon (astra), see SSP, vol. 2, pp. 62-63. 

8 C Th: sangam. 

© C: malipirvamva vāpta-. 

510 These three verses are not found in the edited text, where they are replaced by two rows of 
dots. However, they are found three manuscripts preserved in the Research Department in 
Srinagar, here designated as C, T and Th (see bibliography). Apparently, they must have been 
acquired after 1938, when the same Research Department published chapter 15. In these three 
verses, Abhinavagupta summarizes MV 8/92cd-100, which is mostly all quoted by Jayaratha. 

9!! See below, 30/41cd. See above 15/56, note 130. 
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beginning with (the utterance of) Malini, *" he should dismiss it. (378-380) 
(377 + 2, 3 and 4) 


(This initiation is for) ‘(a disciple) who desires accomplishments’, not 
one who aspires to liberation. As is said (in the Mālinīvijayottara): ‘then one 
who desires accomplishments should worship the great Weapon (Mantra).'^" 
He is ‘surrounded’, that is, accompanied, by the eight Mothers, who are (well) 
armed, in all 'the directions'. This is the meaning. That is said (in the 
Mālinīvijayottara): 


‘Place (the deity of the Weapon) on (the seat prepared for it),°'* having 
meditated (on him) as bearing a sword and shield. He has big teeth and his 
mouth gapes terribly; very fierce, the eyebrows on his face are knit. He 
possesses his own six limbs and is surrounded by the Mothers of the directions. 
The group of six limbs (are fashioned) with their own (respective) vowels, and 
are well energized by the syllable PHAT. 

Having meditated intensely on that form, the group of eight Mothers 
should be worshipped. Indrani is on the eastern petal. Recollect her at the same 
time along with (her weapon,) the thunderbolt. The (Mother) in the southeast, 
Āgneyī, holds a javelin (Sakti) in her hand. Then (meditate on) Yāmyā (who is 
in the south and) holds a staff. O beloved, the skilled (practitioner) should think 
simultaneously of Nairrti (in the southwest), Varuņānī (in the west) and Vāyavī 
(in the northwest) as bearing a sword, noose and flag (respectively). Kauveri (in 
the north) holds a mallet and Iani (in the northeast) bears a trident.'5'^ 


‘Once he has done this’, that is, (after) the sacrifice of the Weapon 
(astrayāga). 


(By saying that the Weapon (i.e., PHAT) has been repeated a thousand times), 
the sense alludes to the offering to the fire (homa) (made) that (same) number 
(of times). As is said (in the Mālinīvijayottara): 


"First of all, one must consecrate the small jar (kalaša) with over a 
thousand repetitions of mantra.*'* One should (then) make a thousand offerings 
there to the fire, and then after having repeated the mantra (japa) for a full 
hundred and eight times, (the deity) should be sent away." ^" 


‘Then’, after the worship of the Weapon and the (small) jar etc. 


Ad: gi Wafers | 
fad shad ASA ATA || 342 | 


5? Read with MS C, mālinīpūrvar for mālinīpuram. 

615 MV 8/92cd. 

614 See MV 8/93. 

615 MV 8/94-98. 

616 Read with the printed edition, sahasrādhika- for sahasrādika-. 
61? MV 8/99cd-100c. 
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ad: Praises T TIAL | 

TOT GKEKRASU wedpfep |1 36v LI 
WT AT: m waa vai fefer fase | 
aaa T fae fara i 345 I 
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tatah kumbham parāmodidravadravyaprapūritam | 

pūjitarh carcitam mūlamanunā mantrayec chatam || 381 | 
asinā karkarim pūrvam astrayāgo na cet krtah | 
tamaisanyam yajet kumbham vāmasthakalašānvitam || 382 II 
tatah sauradig āšrityā sastraml lokešvarān yajet | 
gandhapuspopahārādyair vidhinā mantrapūrvakam | 383 | 
tatah šisyo 'sikalašīhasto dharam prapātayan | 

guruņā kumbhahastenānuvrajya vadatā tv idam || 384 || 

bho bhoh šakra tvayā svasyārh diši vighnaprašāntaye | 
sāvadhānena karmàntam bhavitavyam šivājūayā || 385 Il 
tryaksare nirrtiprāye nāmni bhohSabdam ekakam | 
apāsayed yato mantras chandobaddho ‘yam īritah || 386 II 
tata aisyam disi sthāpyah sa kumbho vikiropari | 

daksine cāstravārdhānī sthāpyā kurhbhasya sārhpratam || 387 |l 


After that, a jar (kumbha), full of a supremely fragrant liquid 
sacrificial substance, is worshipped and decorated (carcita),°” with the root 
mantra. The small jar (karkarī) should be consecrated with the Weapon 
(Mantra) (asi) (repeated) a hundred times.” If the Weapon was not 


+15 Verses 381-390 (378cd-388ab) are a paraphrase of MV 8/101-109. 

9? The word ‘carcita’ literally means ‘smeared (with unguents)'. I have translated according to 
Jayaratha’s interpretation. 

€ There are two jars. One is large and is called a ‘kumbha’. The other is smaller and is a ‘kalasa’. 
Here it is called a karkari, although normally, according to Apte, this is the name of ‘a water-jar 
with small holes at the bottom, as in a sieve.’ Technically it is called a ‘vardhani’ — ‘she who 
bestows prosperity’. The small jar is designated to be the Jar of the Weapon, where the 
embodiment of the Weapon is worshipped. 
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worshipped previously,” one should worship the big jar (kumbha) together 
with the small jar (kalaša) which is to the left of it, in the northeast. One 
should worship with perfumes, flowers and offerings etc., according to the 
procedure with (the proper) Mantras, the guardians of the directions, 
together with their weapons, positioning (oneself initially in the east), the 
quarter of the sun. The disciple, holding the (small) jar with the Weapon 
(deposited on it), pouring a stream (of the liquid out of the jar), the teacher, 
holding the (big) jar and having followed along (with him),” recites this 
(Mantra): 

“Oh, oh (bho bhoh) Sakra, at Siva’s command, you should be 
attentively vigilant up to the end of the rite, to quell the obstacles (created 
by demons) in your quarter.” 

(If the name (of the guardian) consists of three syllables, as is the 
case with Nirrti, one ‘bhoh’ should be omitted so that the Mantra (can 
continue to be) said to be set in the metre. Then the (big) jar should be 
placed on scattered grains in the northeast, and the (small) jar of the 
Weapon should be placed properly to the right of the (big) jar. (381-387) 
(378cd-385ab) 


(The liquid in the jar should be) ‘supremely fragrant’. This is what is 
generally (prādhānyāt) said in the Mata and other (Tantras). (The big jar) is 
‘decorated’ with young mango leaves etc. ‘The small jar (karkarī) should be 
consecrated with the Weapon (Mantra) (asi) (repeated) a hundred times’. 
As is said (in the Mālinīvijayottara): 


‘There in the beginning (of the rite), one should take a jar without 
cracks made of gold or the like, that contains all (kinds of) jewels and herbs“ 
and is completely filled with fragrant water, its mouth (adorned) with young 
mango leaves and a garland and thread fashioned as its necklace. It is covered 
with a mark (tilaka) that serves to destroy demons and is wrapped in a white 
cloth. It is worshipped with the root Mantra repeated one hundred and eight 
times. The small jar (vārdhānī) is also (adorned) like that, however, (unlike the 
large jar) it is worshipped with the Weapon (Mantra). ^^? 


‘If (the Weapon) was not (worshipped previously)’. This is with 
reference to those who aspire to liberation."^ The sense is that there (in that 


621 According to Jayaratha, this is the case when the disciple does not desire worldly benefits, but 
aspires instead to attain liberation. The Weapon was worshipped previously for the sake of 
disciples who desire accomplishments. 

62 Read —hastenānuvrajya for -hastenānuvrajyo. 

623 The same invocation with a few variants occurs also in the ŠSP, in the section concerning the 
Procedure for the Offering a Sacred Thread to the Deity (pavitrārohanavidhi), verse 42 (vol. 2, 
pp. 68-70). Šakra is the god Indra. As the king of the gods, he appropriately governs and guards 
the eastern direction, which is generally considered to be the most excellent one, as the guarter in 
which the sun rises. 

624 MV 8/101c reads sarvamantrausadhigarbham for sarvaratnausadhīgarbham. 

625 MV 8/101-103. Abhinava condenses these verses into TĀ 15/381-382a. 

626 See above, note 15,620. 
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case), it should be worshipped as the small jar (karkarī).”” ‘The small jar 
(kalaša) is to the left’ (of the big jar). As is said (in the Svacchandatantra), 
beginning with ‘on the left side of the (big) jar . . .” and ending with ‘Having 
sprinkled the auspicious (small) jar (vārdhānī) with (drops of) Siva water and 
decorated it like the (big) jar, it should be placed on top of the throne.'*** 


57 It was said previously that those who aspire to worldly benefits should worship the large jar. If 
there is only a desire for liberation, there is no need of that jar, and so only the small jar remains. 
So the one jar is considered to be the same as the small one, when there are two, and it is 
worshipped in the same way. 

6% SvT 3/77a, 3/78. Jayaratha, unable to trace Abhinava's exact source for this rite, refers to 
another similar one in the SvT, in which the small jar is installed in order to worship the guardians 
of the quarters (also called the Guardians of the World) and ask them to protect the rite. It reads 
with the commentary: 


vāmabhāge tu kumbhasya paficagavyena mandalam | 
Sivambhasà tu samproksya pranavenasanam nyaset || 
samproksya ca šivāmbhobhir vardhanim mangalānvitām | 
kumbhavac cārcayitvā tām āsanasyopari nyaset || 


vāmabhāga iti kriyasaktivyaptyà bhāvidhārāpātanakrameņa vighnaprašamanasiddhyartham, 
kumbhavadāsanasyopari tadangatvāt tadvyāptyaivety arthah | mangalanvitam sulaksananvitàm || 
78 I atha ---- 


gandhapuspapavitrādyaih pūjayitvā tu vārdhanīm | 
uccaryastram krameņāgre dravyāņām vardhanim nayet || 
acchinnām anulomena jaladharam tu pātayan | 
tatsthānāt tu samuddhrtya yāvat konam tu $ankaram || 


uccāryeti kakaksivat | tatsthānāt kalašavāmād astram uccārya vardhanim samuddhrtya 
adhivāsyānāri dravyāņām agre prsthato ‘nulomena pūrvādidikkrameņa Sankaram koņam esanam 
konam yāvadacchinnārh vighnotsādanāya jaladhārām astram uccārya pātayann iti dvaunicau |l 
80 II 


‘(Make a) mandala with the five products of a cow (paricagavya) to the left of the large 
jar (kumbha) and, having washed it with Siva's water, place the seat (there) by uttering OM. And, 
having washed a small jar (vārdhanī) that possesses auspicious (mangala) (characteristics) with 
Siva's waters, and having smeared it (with sandal paste etc.), like the large jar, place it upon (its) 
seat.” (SvT 3/77-78) 


Ksemarāja: The left side is pervaded by the power of action and so serves to effect the 
guelling of obstacles by the future procedure of pouring (sacred liguid onto it). It is like the large 
jar on (its) seat, as it is an ancillary to it, and because it is pervaded (by the same energy). This is 
the meaning. It possesses auspicious (marigala) (characteristics), that is, good characteristics. 
Now: 


‘Having worshipped the small jar with scent, flowers and a sacred thread etc., having 
uttered the Weapon in due order before it, he should bring the small jar of sacrificial substances 
(that are to be placed) in the forward order (clockwise around it). Whilst pouring an unbroken 
stream of water (onto it), taking it up from that place, (he should move it) up to (the northeast, 
which is) Sankara’s direction.’ (SvT 3/79-80) 


"Having uttered’ (applies) to (all the mantras,) like the eye of a crow (that moves from 
left to right and back in order to see in both directions). Having uttered the Weapon and taken up 
the small jar ‘from that place’, that is, from the left of the large jar, (placing) the sacrificial 
substances that are to be purified in front and behind, ‘in the forward order’, that is, from the east 
onwards in due order (up to) Safkara’s direction, which is that of ĪSāna (i.e. the northeast), while 
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pouring an unbroken stream of water onto it and uttering the Weapon (Mantra) in order to remove 
obstacles. There are two causatives (in these sentences). 


atra ca karmaņi ---- 
Gcaryah kalasam pašcād bhairavena samuddharet | 
nayed vārdhānimārgeņa tasmin samsthapayet punah || 81 Il 


agre bhramantyā vārdhānyāh pašcāc chivakumbham bhramayan svamantrena 
sthāpayed ity arthah || 81 Il 


vardhanim sthāpayet pašcād astramantram anusmaran | 


sthāpayediti, kriyasaktivyaptya dhārāpātena lokapālān vyavasthāpya 
bhagavato daksinahaste vārdhānyastramiti | atha ---- 

višesapūjām ubhayor gandhapuspapavitrakaih || 82 | 
mantrasamdhanakam kuryān nddisamdhim athobhayoh | 

kirh ca ---- 

vikirān samhitan pürvam vārdhānyāh kalpayed adhah | 83 | 

ata eva ca ---- 


aksatāstrāņy anekāni šarakuntāsimudgarā | 
cakrapaftisavajrāditrišūlāntāny anekasah || 84 I 

yāgauko vyāpya sarvam tu tiryag ürdhvam adhah sthitāh | 
vārdhāny astrasya sarve te rašmibhūtā vyavasthitah | 85 Il 
età ca ---- 

Sisyasya daksine haste vārdhānyastrarm tu samhitam | 


tena svasthana eva sthāpitasya šivasya Sivakumbhadaksine ‘stran 
sthāpayet | yad uktarh mrgendre ‘pi ---- 


taddaksine ahāšastram (Ki 7/24) ityadi || yata evam ---- 
Here in this rite: 


“After that the teacher should lift the large jar up with the Bhairava (Mantra) and lead it 
by the path of the small jar and then place it in (its place) again.’ (3/81) 


The meaning is that, next, after moving the small jar, that is, moving the Siva jar, it 
should be placed (in its own place) with its own Mantra. 


‘Place the small jar, then, recollecting the Weapon Mantra . . . ° (3/82ab) 


*Place' (the small jar) having installed the Guardians of the World by the descent of the 
flow (of water) pervaded by the power of action. The Weapon (Mantra) of the small jar is to the 
right of the Lord (i.e., the large jar). Now 


*A special rite of worship (pūjā) (is done) on both of them with scents, flowers and 
sacred thread; as (the officiant) conjoins the Mantras, he conjoins the channels (nādī) of both of 
them.” (3/82cd-83ab) 

Moreover, ‘he should reflect (kalpayet) below on what is in front of the small jar and the 
piles (of offerings) scattered previously.' (3/83cd) Thus: 


"There are many weapons (the guardians possess, symbolized by) rice grains. (These) 
begin with an arrow, thorn, sword, mace, wheel (made of blades), spear, thunderbolt, and end with 
a trident. They are of many kinds. Pervading the abode of the sacrifice and everything which is 
located in the (intermediate) slanted (space) above and below, they are all deployed as the rays of 
the Weapon of the small jar.' (3/84-85) 

And these: 
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"The weapon of the small jar is placed on the right-hand side of the disciple.’ (3/86ab) 


Thus, place the Weapon of Siva, who has been placed in his own location, on the right 
of Siva’s large jar. As is said in the Mrgendra also: 


‘To the right of that is said to be the Weapon etc.” 7/24 
For in the same way: 
"Thus, in order to protect the sacrifice, place the large jar in front of Speech.” (3/86cd) 


tenaitam yajiiaraksartham yagadau kalašarh nyaset M 86 |I 

"kalašam" iti kalašādhikaraņam ašesayāgādy āpyāyanādy avabhrthasnananta-prayojanam 
bhagavantam ity arthah || 86 || 

tam ca ---- 

naivedyam vividham dattvā nutvā vijiapayed vibhum | 

bhagavams tvatprasādena yagam nirvartayāmy aham || 87 |l 


samnidhanam sada tubhyarn............ 


icchāmīti Sesah | kriyagrahanam api kartavyam iti catuthim || tata ca ---- 
— ‘vighnartham sada bhava | 


evam krtva ---- 
anujnatotthito yayad arghahasto digīsvarān || 88 || 
tataš ca ---- 


svanāmapadavinyāsān omkaradinamontagan | 
gandhapuspapavitrādyaih pūjayet tān prayatnatah || 89 || 


"om indra samnihito bhava namaste" ityvādisvanāmapadavinyāsapūrvam etān 
prapūjayet || 89 || tan uddašati sarnksepena ---- 


indradyanantaparyantaml lokapālān prapüjayet | 


ūrdhve brahmā, adho 'nantah, ity anantaparyantān ity uktam, tatra caišānadigūrdhve brahmā 
nairrtadigbhage ‘nantah püjyah | ihādhivāse grharaksārthari dašalokapālāh pūjyāh | yāge tu 
pūrvoktabhairavāstakavyāptyāstāv eva, tathā šrutatvāt | 


tato mandalakam madhye yāgabhūmau prakalpayet || 90 || 
paricagavyena liptvādau gandhatoyena copari | 


‘Large jar’ (here) means the Lord who presides over the jar and (its) purpose, which is 
the sacrifice etc., (as well as) the (rites) beginning with nourishment and ending with the purifying 
bath etc. And that 

"Having offered many kinds of food and having bowed, he should address the Lord 
(saying): “O Lord, by your grace, I am concluding the sacrifice. (May) I always be close to You.’ 
(3/87-88a) 


‘I wish’ is the rest (required to complete the sense). The dative (of ‘to You’ implies) that 
(he should) also accept the rite (kriy@). And then: 


‘be always present to (remove) obstacles’ (3/88b) 


Having done that: 
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‘Pouring a stream (of the liquid out of the jar)’, ‘positioning 
(oneself initially in the east), the quarter of the sun’, that is, beginning with 
east in due order, (the disciple should worship the guardians of the quarters). 
(The teacher recites) ‘this’, (the Mantra) he will go on to say. ‘As is the case 
with Nirrti’, thus one should recite ‘nairrte bhoh’. (The Mantra is) ‘set in the 
metre’. The sense is that if the metre is infringed, this would not be the Mantra. 
‘To the right’, that is, of the (big) jar. That is said (in the Mālinīvijayottara): 


“Having brought the jar which serves as the icon (of the deity), one 
should place it there on (its) seat in the east.” One should place the (small) jar 
(vārdhanī) in the quarter to its right (daksina).' 9 

Surely (one may ask), what would be (the result of) worshipping the 
(big) jar in this way? With this doubt in mind, he says: 


kumbhasthambusamapattivrmhitam mantravrndakam | 
tejomātrātmanā dhyātar sarvam āpyāyayed vidhim || 388 ll 
atah kumbhe mantraganam sarvam sampüjayed guruh | 


‘Having received the permission (to do so), he gets up and should go, holding the 
libation (argha), to the Lords of the Quarters.' (3/88cd) Then: 


"The parts (of their Mantra) and their own names deposited, beginning with OM and 
ending with NAMAH, he should exert (himself) to worship them with scent, flowers, and sacred 
threads etc. (3/89) 

He should worship them having first deposited the parts (of their Mantra) and their own 
names as for example: OM INDRA SAMNIHITO BHAVA NAMASTE. He mentions them in 
brief: 


*He should worship the Guardians of the World, beginning with Indra and ending with 
Ananta.' (3/90ab) 


Brahma is above and Ananta is below. (The words) ‘ending with Ananta” state this. 
There Brahma should be worshipped above in the direction of [sana (i.e. the NE) and Ananta in 
the quarter of Nairrta (i.e. the SW). Here in the course of the preliminary purification (adhivāsa), 
the ten Guardians of the World should be worshipped to protect the house. In the sacrifice, just 
eight (are worshipped) as the aforementioned pervasion of the eight Bhairavas, because this is 
what is heard (concerning the procedure taught in the scripture). 


‘Then he should fashion a mandala in the middle of the sacrificial ground, having first 
smeared it with the five products of a cow, and with scented water above that.’ (3/90cd-91ab) 
9? Read pūrve for pūrvari. 

99? MV 8/107. 
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pürvena vidhināstrarh ca karkaryārh vighnanud yajet || 389 I 
grhamadhye tato gandhamandale püjayed guruh | 
trikam yāmalataikyābhyām ekam và mantradaivatam | 390 |l 


The group of Mantras, strengthened by union (samāpatti) with the 
liquid in the (big) jar, and contemplated as being essentially just fire alone, 
nourishes (and fulfils) all the ritual procedure. Thus, the teacher should 
worship the entire host of Mantras in the (big) jar by means of the 
procedure (of the six-fold deposition described) previously, and the 
Weapon that removes (all) obstacles in the (small) jar. Then in the middle 
of the building in a mandala made of scent (or unguent) 
(gandhamandala),* the teacher should worship the triad (of deities) (trika), 
united as couples or single, or else just a single Mantra deity. (388-390) 
(385cd-388ab) 


‘All the ritual procedure’ that will be explained. ‘Thus’, because it 
nourishes (and fulfils) all the ritual procedure. *By means of the previous 
procedure', that is, by means of the six-fold deposition and the rest (described 
previously).”* ‘In the middle of the building’, that is, in Brahma's place 
(brahmasthāna). That is said (in the Mālinīvijayottara, where we read): 

*Once the skilled (practitioner) has fashioned the mandala with scents 
(or unguents),*** in (the middle of the abode of the sacrifice, which is) the 
location of Brahma, he should worship either the group of six or the triad (of 
goddesses) or just one.'*** 


The Fire Sacrifice (agnikārya) and the Purification of the Fire 
(adhivāsanam agnigam) 


Now, in order to explain (the performance of) the fire sacrifice, °° he 
introduces (the topic). 


*! Read grhamadhye for madhye grham. 

5? Jayaratha understands 15/390cd-391ab to be a contracted paraphrase of MV 8/109, which he 
quotes. What Abhinava says could well be understood to be a comment on this verse of the MV. 
However, it does not seem to fit completely. The procedure prescribed for drawing this mandala 
is not as long as drawing it with coloured powders. The latter method, it seems, is reserved for the 
initiation of a 'spiritual son' (putraka). See below, 16/5 ff. The mandala used in that initiation is 
not that of the single Trident described in MV 9/1-31. It is the triple Trident taught in the 
Trikasadbhāva. See below, 31/10cd-59. 

53 See above, 15/239cd-258 (visesanyàsa). 

5** Read with the KSTS edition of the MV gandhair mandalakam for gandhamandalakam. 

5 MV 8/109. If the alignment Jayaratha makes is correct, Abhinava is explaining this verse. The 
three alternative objects of worship are the 'group of six', as the three couples of the Trika 
goddesses and their Bhairavas. The triad consists of the three goddesses alone. Finally, it is 
possible to worship just the goddess Parā by herself. 

°° Abhinava presents the essential features of the fire sacrifice with its inner equivalents within 
consciousness in PTv p. 267: 

evam à samantāt sarvatra sadà yat khyátarn pāramārthikašuddhašivasvarūpaprathātmikā khyātih 
tad eva yajanam parabhairavasamviddevatayah pūjanāt tayā ca tādātmyasamyagamanarūpatā- 
karaņāt sarvatra ca parimitátmiyarmarüpasvatvanivrttyà paripūrnacidghanašivašaktyātma- 
kātmīyarūpaparasvatvāpādanātmakāt dānāc ca etad eva agnikāryarn sarvavāsanābījānārh 
sarvapadārthendhanagrāsalāmpatyajājvalyamāne iva samghattaksobhaksubhitaparasaktyarani- 


240 CHAPTER FIFTEEN 
The Purification of the Fire Pit 


aada dd: BUS WW | 
YRRHmfeWseTWEdRWWd 11 392 || 


agnikāryavidhānāya tatah kundam prakalpayet | 
Suddhamantradisafijalpasankalpottham apūrvakam | 391 |) 


Next, in order to perform the fire sacrifice (agnikarya), (the 
sacrificer) should prepare the pit (kunda).*" (This is) not the usual (hearth 
for daily use) (apürva); (rather,) it is generated from the intention (to 
perform the rite and attain its fruit,) and the (inner) discourse (sarijalpa) of 
pure Mantras etc. (391) (388cd-389ab) 


In this way, after the worship of the maņdala, in order to perform the 
rite of the fire (sacrifice) (agnikarman), the fire pit is generated from the 
intention (of the consciousness of the sacrificer). (This intention) is a 
development of the (inner) discourse (sarijalpa), which is the contemplative 
insight that *the fire pit is Kundalini (the power of) action'. (The nature of this 
insight) is Mantra etc. which, consisting of the (one) nondual (reality), is pure. 
Thus (the sacrificer) ‘should prepare the pit’ which, because it is not one of 
this world (of daily life), it is ‘not the usual (fire pit for daily use)’. The 
meaning is that he should contemplate it this way externally. 

Surely (one may ask), it is said everywhere (in the scriptures) that the 
external preparation of the fire pit is done by means of the (preparatory) 
purifications, that is, the tracing it out (and excavation), sprinkling, pounding (to 


atatasamuditaparabhairavamahamahasi sarvābhisvangarūpamahāsnehājyaprājyapratāpe 
havanāt antardāhāt ayam eva agnikārye vidhir dīksāparyanto ‘pi nānyah prthak kascit — iti 
tātparyam | 


‘In this way, that which is complete (@) from all sides, clearly cognized (khyata) 
everywhere and at all times, is cognition (khyāti), which is the experience (prathā) of Siva's 
nature, pure and supremely real. That alone is the sacrifice, because (it takes place) by the worship 
of the deity of consciousness, which is supreme Bhairava. (It is also the sacrifice) because it is the 
instrumental means, which is the right way of identifying with it because, by the cessation of the 
limited ego, it bestows the attainment of the unlimited ego, which is the completely full and dense 
(uninterrupted) consciousness which is Siva. 

The fire sacrifice is performed) by an oblation which is an inner burning of the seeds of 

all latent tendencies (vāsanā) (in the fire of consciousness) that burns intensely with the greed to 
consume the fuel which is all things. It is the great power (mahāmahah) of supreme Bhairava that 
burns perennially (satatasamudita) by (the churning of) the fire stick that is the supreme power 
who has been aroused by the arousal of union with Siva, and its heat is intensified by the clarified 
butter of the great love (mahāsneha) (= great (human) fat), which is all the clinging (and 
attachment of the limited ego). This alone is the procedure for the fire sacrifice that takes place at 
the end of initiation. It is not a separate (independent) rite of any kind. This is the overall intended 
sense.” 
57 The kunda for the external rite is a hole dug out of the ground, contained in raised walls 
surrounded by encompassing enclosures (mekhalàá), that increase in width beginning from the 
centre, forming steps, as it were. The centre of the kuņda is made of a lotus fashioned in relief, 
that symbolizes the navel. See ŠSP, vol. 1, p. 230, note 8; p. 240, note 1 and plate 8. 
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make it compact) etc."** So how is it that it is explained here in this way? With 
this doubt in mind, he says: 


Raa ur reas AA saad | 
TH: BG dem fear. faa: 11 343 0! 


Sivasya ya kriyāšaktis tat kundam iti bhāvanāt | 
paramah khalu samskaro vināpy anyaih kriyakramaih || 392 I 


The supreme (empowering) purification (samskdara) (of the hearth 
takes place) even without other (external) rites (kriyākrama), just by 
reflecting (bhāvanāt) that the hearth (kunda) is Siva’s power of action. (392) 
(389cd-390ab) 


He applies the same elsewhere (to other cases) also. 


vd 22 as a fees Wa HOST | 
yay ferit que. Wear: fraaest 11 383 0 


evam dehe sthandile va linge pātre jale ‘nale | 
puspadisu šišau mukhyah samskarah Sivatādrše || 393 I 


Similarly, the main purification of the body, the sacrificial surface 
(sthaņdila), the Linga, the vessel, the water, the fire and the flowers etc., as 
well as the disciple, (takes place) when perceiving (their essential) Šiva 
nature (šivatā). (393) (390cd-391ab) 


What is the (scriptural) authority here (for this practice)? With this 
doubt in mind, he says: 


som stars Tam wafer | 


aAa 4d gt yt faded 11 sex J 
att a aa GP adie aer 


Gera sofa Xa yorafeede TAT 11 384 | 
STER epp da teen aaa | 


uktam Sriyogasancare tathā hi paramešinā | 
caturdašavidhe bhūte puspe dhūpe nivedane || 394 |l 
dīpe jape tathā home sarvatraivātra caņdikā | 
juhoti japati preddhe pūjayed vihased vrajet || 395 I 
āhāre maithune saiva dehasthā karmakarini | 


638 See below, 15/398. 
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The Supreme Lord has said the same in the venerable 
Yogasamcara: ‘here (in reality, it is the goddess) Candika who everywhere 
makes offerings to the fire, repeats Mantra, lights up, worships, laughs and 
moves within the fourteen kinds of creatures, within the flowers, the 
incense, the presentation (of oneself) (nivedana), the lamp, the repetition of 
Mantra, and the offering to the fire. (So too) when (one) eats and has sex, it 
is She who, residing in the body, acts (karmakarini).’ (394-396ab) (391cd- 
393) 


The meaning of ‘lights up’ is ‘shines’. In this way, it is supreme 
consciousness itself that shines radiantly as each particular form. The sense here 
is that one should contemplate (everything) everywhere in this way. 

This external sequence of ritual actions (kriyakrama) is for those for 
whom consciousness does not develop in this way. Thus, he says: 


Tet 4% g A Bet Blaha | 
IPS ft fafewr 11 384 d 


tüdrsim ye tu no rüdhàm samvittim adhiserate || 396 |l 
akramāt tatprasiddhyartham kramiko vidhir ucyate | 


The gradual (kramika)*" (external ritual) procedure is taught to 
those who do not come to abide in this kind of (firmly) stable (rūdhā) 
consciousness (samvitti) immediately (akramāt), in order that that (they 
may) attain it. (396cd-397ab) (394) 


And in this way, they may achieve success (siddhi). Thus, he says: 


seré frat TATA: WECND À Gr |1 3206 | 
asi 4 ISA Rrarifā wp RR | 

ad wa fe curfu META Ola 11 396 !! 
frat pd aft sata ar | 


aham sivo mantramayah sankalpā me tadātmakāļ || 397 II 
tajjam ca kuņdavahnyādi šivātmeti sphutari smaret | 


6° There is a play of words here. The word ‘krama’ means, amongst other things, ‘sequence, 
process gradation’; it also means ‘liturgy’, as that involves a fixed sequence of actions, Mantras 
etc. Some are capable of reaching such a firm and stable state of awareness immediately. They are 
those who receive the most intense descent of the power of grace in anupāya. For them, there is 
no ‘process’ or ‘sequence’ — krama — of stages, and so too, no liturgy — krama, that is, ritual they 
need to perform or attend. The rite is ‘gradual’, not immediate. To put it another way, there are a 
few who are fit to engage in a rite that is effective instantaneously. The rite is not sublated, it 
reaches immediate completion. 
*? Gnoli translates more loosely: 

*However, everybody is not capable of reaching immediately such firm awareness and 
so, in order to help those who are not, we teach the (external) gradual rite.’ 
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ata eva hi tatrāpi dārdhyādārdhyāvalokanāt || 398 |l 
kriyamāņe krte vāpi sarnskriyālpetarāpi và | 


One should recollect clearly that “I am Siva, made of Mantras; my 
intentions (samkalpa) are of that (same) nature; (so too,) the pit, the fire 
and the rest that born from them are Siva by nature.” 

Thus, even in that case, (one should perform the rite of) purification 
to a greater or lesser extent, whether it is being done or has been done, by 
observing whether (and to what degree this thought) is firm (and stable) or 
not. (397cd-399ab) (395-396) 


‘Even in that case’, that is, in the case of the gradual (kramika) 
(external ritual) procedure. And that was stated in many ways, as for example: 
‘He who aspires to attain accomplishments (siddhi) by ritual action should 
perform the rite (of deposition) in its extensive form (bhūyasīrh kriyam).’™' 


am fe atefumefsisemaumgama || 3%8 |! 
aes TRO ASAA TATA | 


yathāhi kašcit pratibhādaridro *bhyāsapātavāt | 399 |l 
vakyam grhņāti ko ‘py ādau tathātrāpy avabudhyatām | 


Just as someone whose intelligence (pratibhā) is poor grasps (the 
meaning of) a sentence (only) by (long) practice, and somebody (else) at the 
very beginning (immediately, when he hears it); one should understand 
that the same is the case here also. (399cd-400ab) (397) 


The Ten Purifying Rites and Others to Prepare the Fire Pit 


IOGŪA ROTARI dam TA || Yoo |i 
attitude CMT: BUSTA: | 


ullekhasekakuttana- 

lepacaturmārgam aksavrtivajrikaranam || 400 II 
staraparidhivistarasthiti- 

samskara dašāstratah kuņdagatā | 


The ten purifying rites of the (sacrificial fire) pit are 1) (its) tracing 
out (ullekha), 2) sprinkling (seka), 3) pounding (to make it compact) 
(kuffana), 4) (its) smearing (with cow dung) (lepa), 5) (its) crossroad 
(caturmārga), 6) (its enclosing) lining (aksavrti),“’ 7) the formation of the 


! Above, 15/143ab. 

** The translation of this word follows Jayaratha’s explanation (below, ad 399-402b). A ‘vrti’ is, 
according to Apte, a ‘surrounding covering, hedge, fence or enclosed piece of ground, particularly 
for cultivation’. Jayaratha uses a synonymous expression, that is, aksavata. Relevant literal 
meanings of the word ‘vata’ according to Apte are, ‘an enclosure, (either) a fence, wall, (or) a 
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lightning bolts (vajrīkaraņa) (inside it to protect it),? 8) the carpet (of 
sacrificial grass around it) (stara), 9) (its) surrounding enclosures (paridhi), 
and 10) the grass seat (vistarasthiti).^* They should be performed with the 
Weapon. (400cd-401ab) (398) 


1) ‘Tracing it out (ullekha) (means) excavation (of the pit). 2) 
‘Sprinkling’ (serves to) nourish (the pit's spiritual power). 3) ‘Pounding 
(kuttana)’ (serves to) make (the sides and base of the pit) compact. 4) 
'Smearing (with cow dung) (lepa)' (serves to) level (the parts of the pit). 
8)'The grass seat” (vistara) is the seat made of a sheath of (sacred) kusa grass 
knotted in the middle (on which the sacrificer sits). 

He himself explains the rest because (their meaning is) difficult 
(visama) (to understand). 


Teen css agrais fum 11 voz odi 
segatatiadtatfagi: «ym we: 
VECA TIOAP MIA 11 402 di 
FTA ASA WA FT GEA | 

wa: frat eaaa ae: || vos | 
«weg std xe frarathrar VEN, | 

aga Not aft serge i 40% II 


madhyagrahanam darbha- 

dvayena kusasamvrtis ca bhittīnām || 401 I| 
pranmukharekhatritayo- 

rdhvarekhikāh kušasamāvrtis ca bahih | 
Sastalatāš caturasram 

dašalokešārcanāsanavidhis ca || 402 I 
sadmāsādanam astrā- 

gnitejasā raksanam ca kundasya | 
bhūmeh šivāgnidhrtyai 

Saktir vighnāpasāraņar cārthāh || 403 II 
tatas tu pūjite kuņde kriyāšaktitayā sphutam | 
mātrkārh malinim vāpi nyasyet sankalparūpiņīm || 404 Il 


piece of enclosed ground, garden, park, plantation, the site of a house, a hut.’ The technical sense 
of the word aksavrti, as denoting the inner lining of sacred Kuša grass of the inner walls of the 
hearth, clearly derives from these meanings. See Jayaratha below ad 15/401cd-403 (399-40 1ab), 
where it is clear that the lining is on the inside of the walls of the hearth, not the outside. 

In the dictionaries, there are two plants called *aksa”. One is the Eleocarpus Ganitrus, 
commonly known in India as ‘rudraksa’. The other is the Terminalia Beleric, that is, the bibhitika. 
Here it seems, Jayaratha understands aksa to be the kuša grass. 

53 Read with Jayaratha, vajrīkaraņam for parikalanam, which is not attested in the dictionaries. 
+ According to Monier-Williams, the meanings of the word vistara relevant here are: ‘anything 
spread out, a handful of rushes or grass for sitting, (especially the seat of the presiding Brahmin at 
a sacrifice); a seat made of 25 shoots of Kuša grass tied up in a sheath, any seat or couch, chair, 
stool etc. 
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1) (The crossroad serves) to locate (grahana) the centre™ (of the pit, 
which is done) by means of two blades of Kuša grass (placed on the floor of 
the pit in the form of a cross). 2) (The lining is) the covering of the (inner) 
walls (of the pit) with Kusa grass. 3) (The lightning flash is formed by 
drawing two) lines above (towards the north) on three lines facing east (in 
such a way as to form a double vajra). 4) (The carpet is fashioned) by 
covering (the ground) outside (the pit) with Kuša grass. 5) (The enclosures 
are made of) auspicious (fasta) branches (of a sacred tree) placed on the 
four sides (of the pit). 

(These rites have as their) purpose the worship and preparation of 
the seats (asanavidhi) of the ten Lords of the Directions,* ^ appropriation of 
the place (sadmasadana), the protection of the pit by means of the radiant 
energy (fejas) of the Weapon, to (give) the ground power, in order to 
sustain Siva's fire, and the removal of obstacles.*” (401cd-403) (399-401ab) 

Then once the pit has been worshipped as (Siva's) power of action 
clearly (apparent), one should deposit (onto it) Matrka or Mālinī, whose 
nature is (the resolute) intention (samkalpa) (that impels the rite and brings 
it to a successful conclusion). (404) (401cd-402ab) 


1) ‘The crossroad (caturmarga)’ is (made) with two blades of Kuša 
grass, placed facing east and north in the manner of a crossroad. 2) “The 
(enclosing inner) lining’ (aksavāta) is the covering all around with blades of 
Ku$a grass, (placed) facing upwards within the walls of the pit. 3) The 
thunderbolt is made with lines (drawn with) the tip (of a blade) of Kuša (grass) 
— three extending from east to west and one in the middle of them extending 
from south to north. 4) "The carpet' is a layer of (blades of) Kuša grass, made 
of the outer radiant energies (tejas) of the pit, (spread out) as a carpet (astarana) 
(around it). 5) "The enclosures” (paridhi) are four branches of a (sacred) tree 
(used for) the sacrificial rite. They have their bark, and measure a handspan. 
(Representing) the energy of the foundations (ādhārašakti) of Brahma, Visnu, 
Sadāšiva and Siva, they are ‘auspicious’. There (in that case), two are (laid out) 
on the eastern face (of the altar) and two on the northern. (In this way,) the 
external square configuration of the pit is formed (jāyate). He states their 
purpose, as appropriate, saying 'the worship and preparation of the seats 
(asanavidhi) of the ten Lords of the directions” etc. The (reference to the) 
lords of the directions serves to imply other (surrounding deities). Thus, it (also) 
refers to (preparation of the seats of) Brahmā and the rest of (the causal deities). 
That is said (in the Svacchandatantra): 


*'5 Perhaps it would be best to emend madhyagrahanam — ‘the laying hold of the centre’ to 
madhyakaranam — *the formation of the centre”. 

6 See SSP vol. 1, p. 244, note 3. The Lords of the Directions protect the newly born fire. 

9" Verses 401cd-403 (399-401ab) comment on MV 8/110-11 lab. For the various rites concerning 
the sacrificial hearth (kunda), see Rauravāgama 15/1-4; MrT Kriyāpāda, 6/1-4; and SSP, vol. 1, 
pp. 232-236. 
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‘Brahma (should be placed) on the seat in the east. . . .'9** 


The purpose of the (purifying rite of the) 'appropriation of the place 
(sadmasadana)' is to hide the goddess Vāgīšī. (In order to do this,) an abode is 
fashioned (for her) with the (enclosing inner) lining (aksavāta), which is like an 
(enclosed) aperture (avavaraka). ‘Protection’ (is the purpose) of the Mantra of 
the Weapon. (Imparting) *power in order to sustain Siva's fire' (is the purpose 
of) the four beginning with the tracing out (and digging of the pit (ullekha)), 
sprinkling (seka), pounding (to make it compact) (kuttana), smearing (it with 
cow dung) (/epa), and of the formation of the thunderbolt. (The purpose of) the 
carpets (of sacrificial grass around the pit) is the removal of obstacles. By 
saying that there are ten (of them), he indicates that the five preparatory 
purificatory rites, beginning with the examination (niriksana) (of the site), are 
not counted here (amongst them). (This is because, as) is said, they are common 
to all the rites.“ ‘Once (the pit) has been worshipped’ by applying (the 
Mantra) ‘OM KRIYASAKTYATMANE KUNDAYA NAMAH.. (The nature 
of Mātrka and Malini is) ‘(resolute) intention’ which is the nature of the 
Vagi$vari (the Goddess of Speech). 

Thus, he says: 


IET agian saat DAE | 
ayant aa fF: seater fafafamq i wou d! 


sankalpadevyā yat srstidhāma tryasram kriyatmakam | 
jūānašukrakaņam tatra trih praksobhya viniksipet || 405 |l 


The triangle, which is (the power of) action, is the abode of 
emanation of the goddess (Vāgīsvarī),"" who is (resolute) intention. After 
having aroused (her) three times, one should cast a speck of the sperm of 
knowledge (jfidna)*" there (into her). (405) (402cd-403ab) 


And she, (we can understand by implication), is in her fertile season 
(rtu).° That is said (in the scriptures): 


*Having meditated on the goddess who is such, that is, (radiant) like a 
blue lotus, in her season and with beautiful eyes, place her in the middle of the 
pit.'4? 


“8 SvT 2/220b. ‘They (should all be placed) with the Weapon Mantra. Brahma (should be placed) 
on the seat in the east, having placed Rudra in the south, Visnu on the seat in the west and 
Sadāšiva in the north, (each) marked with the parts of their own name.” SvT 2/220-221ab'. 

9? This is said above in 15/370, where the five are listed. 

650 Cf. Rauravatantra, 15/5. 

55! This is the fire understood to be Siva's seed. 

53? Jayaratha combines in his commentary the procedures of the SvT and the MV, whereas 
Abhinava is not specifically following either. 

653 SvT 2/193cd, 2/194cd. SvT reads -dalašyvāmām for —dalübhüsümi. This passage in the SvT 
concerning the worship of the goddess of the fire (which Abhinava identifies with Supreme 
Speech (Para Vac) furnishes the context: 
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atra grhamadhyalābhārtham āha ---- 

catuspatham kuņdamadhye darbhabhyam praņavena tu || 191 || 
pūrvasaumyāgrabhāgābhyār vistaram tasya copari | 

puspam tasyoparistāt tu hrdayenaiva pūjayet || 192 Il 

vagisim ca samāhūya pranavadinamontagam | 


hrdayena naiskalena, vágisasyeyam vāgīšī parasaktih, āhvānāmantraņavibhaktyā pascād namas 
te iti sarvatra prayogah || 192 II 


‘Here (with respect to this), in order to attain the centre of the house, he said: 


‘The crossroad is in the middle of the hearth, (made) with two (blades of) Darbha (grass 
placed there whilst uttering) OM, with the two tips in the east and the north and a mat (of Kuša 
grass) (vistara) on top of it. (Placing) a flower above it, he should worship with the Heart 
(mantra), having invoked Vagisi with OM at the beginning and NAMAH at the end.’ (2/191cd- 
193ab) 


“With the Heart (mantra)’ means with the niskala (Mantra). This is Vāgīšī, the supreme 
(para) power of Vāgīša. The application everywhere (in all these Mantras) is a Mantra of 
invocation with a dative ending, after which comes ‘NAMAH’. 


asyā dhyünapürvàm püjam aha ---- 

nilotpaladala$yàmàm rtumaccārulocanām || 193 M 
sarvalaksanasampiirnam sarvāvayavabhūsitām | 

dhyātvā caivarhvidhārh devim sthāpayet kuņdamadhyata || 194 | 
rtukāla ivottānām širasaišānasarhsthitām | 

püjayed gandhapuspādyair bhavamantram anusmaran || 195 | 


He teaches her rite of worship beginning with (her) visualization. 


"Dark blue like the petals of a blue lotus, in her menses, her eyes beautiful, full of all 
(good) characteristics and adorned with all the limbs — having worshipped her in this way, she 
should be installed in the middle of the hearth. Spread out (uttānā) as if in her season, (her) head 
is in the northeast. He should worship her with scent and flowers etc., recollecting Bhava’s 
Mantra.” (2/193cd-195) 


devim dyotamānārh vācšaktim, kundasya kriyasaktyatmano madhye, sthāpayed avasthitirn 
bandhayet | uttānām ūrdhvadhāmni prasārātmakatananarūpām, ata eva cárulocanam prakāšo 
yasyah | nilotpalasyamalatvam tu māyīyarūpāpeksam asyah | rtukalah Suddhavidyātmavahnyādi- 
jananaunmukhyam, širasā parārūpeņa, aišāne svātantryabhattārake, sarhsthitārh nitya- 
sambaddham īšānadiši nisthaširasarh ca | kim kurvan, bhavati tena tena sakalabrahma- 
bhangyādirūpeņa bhavo niskalabhattārakas tasya mantram anusmaran tatsattāsamāvistah || 195 
Il kirh ca ---- 


The goddess is the shining Vācšakti. She should be installed and secured in the middle 
of the hearth, which is the power of action. She is ‘spread out’ in the upper abode, her form 
stretching out, that is, spreading out. Thus ‘her eyes are beautiful’, that is her light. Her dark blue 
colour, like that of a blue lotus, is with regards to (her) nature as Maya. ‘Her season’ is her 
propensity to generate the Fire etc., which is Pure Knowledge. She is established, that is 
perpetually associated with, (Her) ‘head’, which is (her) supreme form (parārūpa). In the 
northeast (means in the direction of sana), who is the Lord Freedom. Her head is placed in the 
northeasterly direction (isanadik). What is (the officiant engaged) in doing? He is recollecting the 
Mantra of Bhava, that is, the Lord Niskala, and with each particular modality of the Brahman with 
Form, he is penetrated by its Being (sattāsamāvista). Moreover: 


tato mudram daršayeta sarhnidhānāya mantravit | 


mudram yonyākhyām |1 


248 CHAPTER FIFTEEN 


tato ‘gnipatram ādāya šivāmbho 'strena proksayet || 196 II 
kavacenāvaguņthyāpi praņavenaiva pūjayet | 
aranyadisamudbhütam lokagnyantam vidhānatah | 197 |l 


agnim ity uttarastham kākāksivad ihāpi sarnbandhyam | 197 || atha ---- 


"Then the knower of Mantra should display the Mudrā in order to bring (the deity) close 
by.” (2/196ab) 
The Mudrā called the Yoni. 


‘Then taking up the fire vessel, sprinkle it with the Weapon of Siva’s water. Having 
enveloped it also with the Armour, he should worship it with OM, as prescribed, (for all the forms 
of fire.) beginning with (the wildfire) that arises in the forest up to the fire in the world (of man).” 
(2/196cd-197) 


The fire is in the north. (The same method is applied to all the forms and directions,) 
like the eye of a crow (that travels back and forth from one side of the head to the other, and so) it 
should be fixed here also (in the same way). 


agnim tu šukravad dhyātvā caitanyam pranavena tu | 


kalpayed asyeti Sesah | nasapathenagnim pravešya svacaitanyaikikaram nītvā recayed iti guravah 
Il tato.api ---- 


sadangenaiva sampijyam amrtatvam dhruvena tu || 198 Il 


dhruvena iti paracaitanyamantrena šrīniskalena sadangenaiva parāmrtāpādanarūpari pūjanam 
asya kuryād ity arthah || 198 || atha ---- 


‘He should meditate on Fire as if it were sperm, and on consciousness with OM.’ 
(2/198ab) 


‘He should imagine’ remains (to be said). According to the teachers, (the procedure is as 
follows). Having caused the fire to enter by the path of the nose and brought it into a state of 
oneness with consciousness, he should exhale. 


ātmānarm bhairavarh dhyātvā agnim dhyātvā tu bijavat | 
dhruvena kuņdabāhye tu tridhà bhrāmyāvatārayet | 199 | 

yonau tu bijavat ksiptvā bhairavena šivāmbhasā | 

astram uccárya sarhproksya yonim pracchādayed budhah || 200 II 


*Having meditated on oneself as Bhairava and on the Fire like a seed, (then,) having 
circled around outside the hearth three times with the Dhruva (grass and Mantra), he should bring 
(the Fire) down (into the hearth), and having cast it into the womb (yoni) (of the hearth) like a 
seed and uttered the Weapon, washed the womb with Bhairava (mantra) and Siva’s water, the 
wise man should cover the womb (in the centre of the hearth).' (2/199-200) 


darbheņa dhruvamantrena................ 


tridhā bhrāmya iti yonyákarasamputagrhitam | pütram savyāpasavyakrameņa tridhā yoni- 
ksobhārtham ābhrāmya avatārayed yonim prāpayet | bhairavena tu $riniskalena | dhruva- 
mantrena iti pranavena taduccamekhalasamsthaih prāg agrair udagagrair hutabhugvešmano 
darbhair aksavatam | prakalpayet | šrīmantrarāje ittham ūrdhvamukhaih iti copakalpitam 
upeksyam | buddhah (> budhah) šivasamāvešaikašālī | ātmano hetukartrtvam šivasya tu 
mukhyakartrtvam ity Gdivyakhyanam asat, šivībhūtasyaiva Sivayage.adhikrtatvat kaivātra 
pašubhāvašankā ? pasutve và kathan mocakatā? 
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When depositing that (seed), the formula which is to be recited 
(prayoga) is ‘OM HRIM O Goddess Malini preside over this place NAMAH’*™ 
and ‘OM Lord Šabdarāši, preside over this place NAMAH' 55 It is said that ‘the 


Having circled the vessel (containing the burning coals), held in the encapsulated 
(hands) in the form of a Yoni, around three times with the Darbha grass and the Dhruva Mantra 
(that is), having moved it around three times successively from right to left in order to arouse the 
Yoni (in the hearth), he should bring (the Fire) down (into the hearth), that is, he should make it 
fall into the Yoni (i.e. the womb of the hearth) with the Bhairava (Mantra), that is, the venerable 
Niskala (Mantra). The Dhruva Mantra is OM. He should fashion an enclosure of rice grains, 
(along) with (leaves of) darbha (grass), (around) the abode of the sacrificial fire. They are located 
in the outer enclosing girdle (uccamekhalā) to the east, in front, and to the north. With (the grains) 
facing upwards when the venerable Mantraraja (is being uttered). (This is how this is done.) Thus, 
one should ignore (what others have) imagined (to be the way to do this). The ‘wise man’ alone is 
immersed in Siva ($ivasamāveša). The (individual) soul possesses an agency which originates 
from a cause, whereas Siva possesses primary agency. Such explanations are wrong. (Only) one 
who has been identified with Siva has the authority (to perform) a Siva sacrifice (yaga). What is 
this doubt here concerning (his) being in the state of a fettered soul (pasubhdva).? Or if (the 
teacher) were to be in the fettered state, how could that serve to liberate (others)? 


mantrah karaņabhūtās tu pa$ukaryasya sādhane | 
ācāryah karanam proktah Sivariipo yatah smrtah || (3/160) 


ityvādinā ca vaksyamāņena kā sangatih ? ityāstām etat | ayam tatra rahasyārtho ‘dyapy 
anunmudrito 'smadguru-vaktrapāramparyāyātah prakāšyate ---- 


‘Mantras are instruments to accomplish the fettered soul’s tasks. The teacher is 
(likewise) said to be an instrument, for he is considered to be Siva.” (3/160) 


How does (what is being said here) square with such (teaching) that will be imparted 
later? Let this be enough. The secret meaning there (with regard to that) is revealed (in the 
passage that follows,) which even today has not been published; (rather,) it has come from the 
tradition of my teacher’s mouth. 


parāvānmāhešī jagad ajanayat svāprathanato 
višuddhāntardhāmā vikrtikalanāgrastavibhavam | 
Sritajyesthāsphārāt tanitatanur esa taducitam 
$išurh drstyā raudryā prathayati Sivabhedasarasam I 


Mahešī, who is Supreme Speech and the completely pure inner abode, gave birth to the 
universe by ceasing to perceive herself. The glory (of the individual soul) consumed by the 
manifestation of deformities (from oneness) due to the expansion of Jyestha’s state, into which 
She has entered ($ritajyesthāsphārāt), her body spread forth as Raudri, she brings about the 
experience of oneness with Siva and its aesthetic savour by Her (gracious) gaze upon the childlike 
(fettered soul) who is fit for that. 


atah pūrņāhantāmrtarasasamāsvādasuhitah 
Sivavesad vacam šivarasaparautsukyasubhagām | 
svaviryendkramya pravaragurur agnyādinikhilarn 
Sivaikatmasvatmadyutimayam ayarı safijanayati || 


Thus, the most excellent teacher, well-satiated with the pervasive taste (samāsvāda) of 
the juice of the nectar of full (and perfect) subjectivity (pūrņāhantā) (experienced) by immersion 
into Siva, pervading with his own vitality Speech, which is blessed with supreme eagerness for 
Siva’s aesthetic savour (rasa), generates all this from the Fire onwards, made of the radiance of 
His own Self at one with Siva.” 

555 OM HRIM BHAGAVATI MĀLINI IDAM STHĀNAM ADHITISTHA NAMAH. 
65 OM BHAGAVAN SABDARASE IDAM STHANAM ADHITISTHA NAMAH. 
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triangle is the abode of emanation’, in accord with its nature, which is to give 
birth to fire. (The sperm of knowledge is cast into the goddess) ‘after having 
aroused (her) three times’ outside the pit,“ so as to arouse the (goddess’s) 
organ of procreation (yoni) (within it). As is said: 


‘One should deposit the Vidya OM HRIM.°” Having deposited SIVAM 
OM and worshipped the second once again, he should bring the fire in a copper 
or earthenware vessel. Having meditated (on it, thinking that it is) Siva’s seed, it 
should be cast into the womb (yoni) of the Vidyā.”** 


Again: ‘Having moved three times around outside the pit with the 
syllable OM (dhruva).'*? 


He goes on to elaborate this by taking into account that pervasive 
(extent of these energies). 


SETA: Bid smi ansaa | 
Be aaa AAE FSAI || 40% |! 


icchatah ksubhitam jūānam vimaršātmakriyāpade | 
rüdham jūatvādipaiīcāngavispastam jājvalīty alam | 406 I 


Noetic consciousness (jfidna), aroused by the will and mounted on 
the plane of (that) action which is reflective awareness (vimarša), burns 
intensely and clearly with the Five Limbs, namely, omniscience and the 
rest. (406) (403cd-404ab) 


When this arousal is taking place, due to the enthusiasm which is the 
wonder (and aesthetic delight) of the outpouring of supreme bliss, noetic 
consciousness rests within (that) action which, characterized as the freedom (of 
consciousness), is essentially (the activity of pure) self-awareness alone. (It is 
taught in the Vijfianabhairava that): 


""The Supreme Lord is omniscient, does everything, and is (all) 
pervading. I myself am he who possesses Siva's attributes.” By the firmness 
(and stability of this conviction,) one becomes Siva.’ 


In this way, (one's own noetic consciousness) *burns intensely and 
clearly with (Siva's) five qualities, by accepting as one's own freedom of the 


556 This is done by lighting the fire three times outside the pit. 

557 The printed edition of the MV reads vidyārmo him iti [kh: vidyām aindrim iti] for vidyam om 
hrim iti. 

655 MV 8/111d-113ab. 

6 SvT 2/1 19cd. 

$9? See below, 30/10cd-1 lab. See above 15/49-5 lab, note 112. 

1 VB 109 (108). This verse is also quoted above ad 5/71cd-72ab (71). See note there. Read with 
Ānandabhatta — dārdhyāc chivo bhavet for dārdhyāc chivī bhavet. Sivopadhyaya reads: dārdhyād 
bhavec chivah. 
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one who has endless powers, by virtue of his omniscience and the rest (of His 
divine gualities). The meaning is that he shines radiantly as the supreme 
perceiver of all. 

Now (Šiva, in the form of his) vitality (viryarüpa), has poured forth 
from the passionate desire associated with the mutual inclination (abhisanga) 
for one another (of Siva and the goddess). (Once the vitality of that fire of 
consciousness) has developed fully within the abode of emanation, which is (the 
power of) action of the Goddess of Speech (vāgīsvarī), whose nature is 
(resolute) intention (sarikalpa), it is contemplated as that which is purified by 
the five limbs of the Vidyà, namely, omniscience and the rest, and ‘burns 
intensely’. The meaning is (that the empowering and purifying rites,) beginning 
with impregnation (garbhādhana) up to the naming (of a baby), ^? are externally 
successfully (completed) (siddhi), in due order. Therefore, he says: 


The Fire's Rites of Passage (sariskāra) 


praa fi cepa | 
FAGOR Ses AIT | Yow | 


tenangapancakair eva hutim dadyāt sakrt sakrt | 
janmādyakhilasarnskārašuddho ‘gnis tāvatā bhavet || 407 II 


Thus, one should offer, one by one, (five) oblations with the Five 
Limbs.™ In this way, the fire (receives) all the (purifying) rites of passage 
(sarhskāra), starting from (the one imparted at) birth, and so is pure. 
(407) (404cd-405ab) 


'AM the purifications (samskara), starting from (the one 
administered at) birth’, (include those) that precede birth, namely, 
impregnation and the rest, and equally what remains, namely, those that follow 
after, that is, the naming (of the baby) and the rest. Thus, the five purifications 
(samskara) called impregnation (garbhādhāna), the production of a male 
embryo (in the third month of gestation) (pumsavana), the parting (of the 
woman's) hair (simantonnayana) (imparted in the fourth, sixth and eighth 
month of pregnancy), the rites (performed at) birth (jātakarman), and the 
naming (of the baby) (nàmakarana), are (all successfully) accomplished by 
(doing) this. That is said (in the Malinivijayottara): 


* The Five Vidyangas are given in full below in 30/37cd-41. See above 15/49-51ab, note 114. 

59 Read garbhādhānādi nāmakaraņaparyantari kramena for garbhādhānakrameņa nāma- 
karanaparyantam. 

+ The Five Vidyangas are given in full below in 30/37cd-41. See above 15/49-51ab, note 114. 

%5 Concerning the various sacraments, see below, 15/498-508. See below, 30/37cd-41 for the Five 
Vidyangas. See above 15/49-51ab, note 114. 
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"Then, one should offer five oblations with the (five) limbs of the 
Vidyā. Thus, done in this way, all the rites beginning with (those performed at) 
birth are done." ^ 

Surely (one may ask), how could (also this) be such by just (doing) this? 
With this doubt in mind, he says: 


T3TgHs YU PNRA: | 
measa: Hare Wifes: fA: 11 woo di 


pancangam eva prthvyadiriipam kathinatādikāh | 
Saktir dadhad vahnigatah kuryād garbhadikah kriyāh || 408 I 


The Five Limbs are Earth and the rest (of the gross elements). 
They sustain (their corresponding) powers of solidity and the rest** and 
perform the (empowering) rites (of passage) of the fire, starting with that of 
(the impregnation of) the womb.*^ (408) (405cd-406ab) 


Surely (one may ask), the other special purifications, such as sprinkling 
the (baby's) face (with consecrated water), remain (to be done). Why are they 
not mentioned here? With this doubt in mind, in order to accomplish (all) that 
completely, he says: 


Tashan TORT | 
miea ARRAT: |1 408 d 


tato ‘khiladhvasaddevicakragarbham parāparām | 
smaran pūrņāhutivašāt pūrayed agnisamskriyah || 409 || 


(The officiant) should then complete the fire’s (purifying) rites of 
passage by offering a full oblation, recollecting (the goddess) Parāparā, who 
contains within herself all the Path, and venerable (and beautiful) (sat) 
assemblies (cakra) of goddesses.” (409) (406cd-407ab) 


** MV 8/113cd-114ab. Read evarkrte for evar krte. Although Jayaratha quotes the MV here, it 
contains very little of this procedure, although what is found there is related in a general way to 
what is said here. 

**' Here the Five Limbs of the Vidya are equated with the five Elements. 

** Each of the five elements has its own distinctive power and characteristic quality. 1) Earth — 
solidity, 2) Water — fluidity, 3) Fire — luminous energy, 4) Air — vitality, and 5) Space — the power 
to be a pervasive container. 

** The teacher gives the fire Siva’s name by means of the fifth sacrament, namely, *the imparting 
of a name'. See SvT 2/225. 

5? Cf. MV 8/114cd: parāparām anusmrtya dadyāt pürnühutim punah | ‘Having recollected 
Parāparā, he should offer a full oblation again, and (after) having worshipped the mother and the 
father of the fire, dismiss them.’ MV 8/114cd-115ab. For the Vidya of Parāparā, see below, 30/20- 
26ab. Were it not for this reference, one could understand ‘parāparā’ to be an adjective of the 
goddess who is transcendent (parā) and immanent (aparā). 
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The reason (for the fīnal oblation) is to complete (everything, and it 
does so because it is offered to the goddess who) ‘contains within herself all 
the various paths and (all) the assemblies of goddesses”. 


AM TANGA SO | 
Aerts SIMI BATT: wo | 


tathā mantrešayuk satyasankalpamahasā jvalan | 
vahnis tacchivasankalpatādātmyāc chivatātmakah || 410 Il 


Fire, flaming in this way with the glorious power (of the teacher’s) 
true (and resolute) intention (satyasamkalpa), united with the Mantras and 
to the Lord, is one with Siva’s intention,”' and so is Siva Himself 
(Sivatmaka). (410) (407cd-408ab) 


‘In this way’, that is, in the aforestated manner, the teacher (ācārya) is 
united with the Mantras and to the Lord and is at one with them. His truth is 
Siva as the wealth of the attainment of the intended goal. Such also is the nature 
(of his resolute) intention. The fire is ‘flaming with glorious power’, that is, 
greatness. (In other words,) it is shining (more and more,) to the degree in which 
it attains (greater) excellence. Thus, because (the fire) is one with Siva, who is 
the object of (resolute) intention, its nature is Siva and it is endowed with (His 
divine) attributes. This is the meaning. 

What we have spoken about has been brought near (to us) through the 
lineage of (our) teachers. Thus, it is fit to be considered (carefully). 


SAMA KITT mew | 
au afd Wasa: AITA 11 wee |i 


ity etat samskriyatattvam srisambhur me nyarüpayat | 
mayāpi darsitam šuddhabuddhayah pravivificatam | 411 Il 


The venerable Sambhunatha taught me this, the true (nature and 
procedure) of purifying the fire, and I have also explained it."? May those 
whose intellects are pure reflect on it carefully. (411) (408cd-409ab) 


57! The fire is inflamed by the ācārya”s true and sound intention to initiate his disciples. Siva also 
intends the same for his devotees and so, at one in this, the fire, and so too the ācārya, are one 
with Siva, for Siva is Himself that very intention. 

5? Here then is the reason that the rite Abhinava teaches here to purify the fire does not conform 
fully to his main source, the MV, although it does resemble it. Both his Trika teacher and 
Abhinava himself have, it seems, elaborated it. The paucity of references from other sources leads 
one to this conclusion. Certainly, it is surprising that Abhinava needs to rely so heavily on the 
Svacchandatantra. It is quite alright to draw from other Tantras, but the general rule is that, as far 
as possible, one should do so from those that are most closely related. So why does Abhinava not 
draw from other Trika Tantras? Of the three that have survived, only the Mālinīvijayottara teaches 
this rite. It is the rite of initiation which is the basic pattern of the daily rite (pūjā), and so is a very 
important one. Why does Abhinava not draw from other Trika Tantras? 
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Thus, those who disagree have been totally refuted. Thus, he says: 


wm 4 seat uem MO Ufa | 
gel AARAA Vega: 11 42 odd 
qd Arema sf | 


tenātra ye codayanti yathā bālasya samskriyà | 
vahnau vahnes tathānyatrety anavasthaiva samskrteh || 412 ll 
te nirutthānavihatā naye ‘smin gurudaršane | 


Some may object that, just as the purification of a baby takes place 
in the fire, so too in the same way, (the purification of the fire should take 
place) elsewhere. Thus, (if this is so, the process of) purification would be 
subject to an infinite regress. (We say that) those (who make this 
objection) have been definitively refuted here in this teaching, which is 
(our) teacher's view (gurudarsana).5^ (412-413ab) (409cd-410) 


‘Elsewhere’ means in another fire. (The possibility of an) ‘infinite 
regress' (raises the question,) is the other fire (already) purified or not (by the 
purification of the previous one)? In that case, if it is not purified, it is not fit (to 
receive) oblations. (Again,) is its purification (brought about) within itself or 
elsewhere? If it is within itself, then let it be so initially (right from the start), 
what is the use of depending on another fire? If (its purification comes from) 
elsewhere (other than itself), there would, on the contrary, be no end to thinking 
in this way. (Thus, the opponent's view has been) 'definitively refuted'. The 
sense is that ‘in this teaching’, (according to which the purifier, the purified 
and the means of purification are all Siva and his power.) it is unreasonable (to 
maintain) that there is any dependence at all on another (second) fire (to purify 
it). 

Now there is the next thing that needs to be done. 


Laying Hold of the Fire and Purifying Everything 
by Gazing at It, the Nine Oblations 


mA wed Wa ei a mre 11 493 íi 
frat pia a ys ae feast | 
Varta was LIE 11 vex di 


57 Tf the fire were not to purify itself within itself, it would require another one ‘elsewhere’, that is 


not within it, to be purified. Then that would require another and so on. 

5^ According to the Trika view, everything is both purified and purifying at the same time. See 
above, 11/92. All things are one with consciousness and so are inherently pure, as it is. There is no 
second reality that could sully or adulterate it. Thus, purification is the realisation of this essential 
purity, that takes place by the removal or ‘purification’ of notions that are contrary to that 
understanding and obscure it. If things were to be impure in themselves, they could never be 
purified. This was the view of the teachers in the lineages to which Abhinava belonged. 


TANTRĀLOKA 255 


jate ‘gnau samskrte šaive Sabdarasim ca mālinīm || 413 Il 
pitarau pūjayitvā svam šuddharh dhāma visarjayet | 
Suddhagner bhāgam ādāya carvartham sthāpayet prthak || 414 || 


After Siva’s fire has been purified in this way and (our) parents 
Šabdarāši and Mātrkā have been worshipped, one should send their own 
pure (glorious) power (dhaman) away.” Taking a part of (this) pure fire, 
install it separately in order to (prepare) the sacrificial pap (caru).”* 
(413cd-414) (411-412ab) 


Even if this is so, as those who have been sanctified by firm (and 
wavering) insight (pratipatti) are in no need of external purification, he teaches 
another method to purify the fire. 


saan: rat aaea SSN 
Reira AAA gara |1 x24 II 


athavagneh šikhārh vāmaprāņenādāya hrijusā | 
cidagninaikyam ānīya ksiped daksena sarhskrtām || 415 II 


Or else,” having laid hold of a flame of the fire with the (inhaled) 
breath on the left (apāna) and, having made it one with the fire of 
consciousness in the heart, purified, (the officiant) should expel it with (the 
exhaled breath) on the right.** (415) (412cd-413ab) 


‘Having laid hold of a flame of the fire’, that is to say, one that has not 
been purified, by means of the inhaled breath, ‘(the officiant) should expel it’ 
by means of exhalation. It is *purified” by attaining oneness with the fire of 
consciousness in the heart. As is said (in the Mālinīvijayottara): 


‘Or else, the other procedure (concerning) Siva's fire (is as follows). 
Having drawn in a flame (citi)? of the burning fire into the heart with (the 


55 Ksemaraja, commenting on SvT 2/226 says: ksamyatàm ity uktvā visarjayet ‘after having said: 
"forgive me (for any mistakes or omissions I may committed)", send (them) away.” 

€% 15/413cd-5 (411-413ab) is derived from MV 8/115-116. The preparation of the caru from this 
fire is described below in 15/439-443 (436cd-44lab). Here Abhinava is explaining as he 
summarizes MV 8/115, which says: 

sarhpūjya mataram vahneh pitaram ca visarjayet | 

carvādisādhanāyāgniri samuddhrtya tatah punah | 


‘Having worshipped the mother and the father of the fire, dismiss them. Then having 
again extracted the fire in order to prepare the sacrificial pap etc., (install it separately).' 115 


Concerning, caru — the sacrificial pap, see below, note 15,715. 
57 This method of inner purification is meant for disciples who are especially proficient. 
+5 Paraphrase and explanation of MV 8/116-117ab, which is quoted in the commentary. 
5? I translate ‘citi’ as Abhinava understands it to mean here, namely ‘sikha’ ‘flame’. Indeed, 
perhaps this was the reading in Abhinava's manuscript. It is also possible to translate citi as 
‘consciousness’, i.e., “having drawn in the consciousness (citi) of the burning fire . . .' 
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inhaled) breath on the left and having retained it, he should expel it again with 
(the exhaled breath on) the right and, as before, he should offer a full 
(oblation).' °° 


Surely (one may ask), what is the intended sense in defining (the 
subject) in this way? With this doubt in mind, he says: 


fra sam qé4 fe faepe | 
ada aire aes TAS gadismom | w?& II 


Siva ity abhimānena drdhena hi vilokanam | 
sarvasya samskriyà tattvam tat tasmai yad yato ‘malam || 416 Il 


Everything (whatever it may be) is purified by gazing (at it) with 
the firm conviction (abhimana) that it is Siva, for that which is reality for 
the one (who does so) is stainless (by its very nature).5" (416) (413cd-414ab) 


Here, (with regard to this), he says, depending on other scriptures also: 


Targdtdt eemwarerHfed4 g | 

frarmd anya tare far Mag 11 we I 
Rada Ta: | 
STARA esr wp AAT | veo I 


navāhutīr atho dadyān navātmasahitena tu | 

Sivágnaye tārapūrvarh svahantam sarhskriyā bhavet || 417 I 
$ivacaitanyasāmānyavyomarūpe ‘nale tatah | 

prāgvad ādhāram ādheyarh devīcakram ca yojayet | 418 Il 


Now, (according to other scriptures), one should offer nine 
oblations to Siva’s fire with (the Mantra) Navātman preceded by OM and 
ending with SVAHA. (This is how the fire’s) purification takes place. Then, 
as before," conjoin, the sustainer, the sustained, and the assembly of the 
goddesses (devīcakra) in (this) fire, which is the universal Space 
(sāmānyavyoman) of Šiva consciousness. (417-418) (414cd-416ab) 


‘Then’, (that is) after the purification has taken place in this way. 


6% MV 8/116-117ab. 

6$| Here Abhinava is explaining MV 8/1 17cd-1 18ab: 
$ivarūparh tam ālokya tasyātmāntah krtih kramat |l 
kuryād antahkrtim mantrī tato homam samārabhet | 


‘Having gazed at that, (seeing that it is) Siva by nature, its purification (krti) within 
itself (takes place) progressively. The reciter of Mantra should perform the inner purification (in 
this way) and then commence the offering to the fire.’ 

657 See above, 15/295cd. 
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Surely (one may ask), the purifying oblation in the fire should be done 
with the large ladle etc. So how is it that they were not purified at first (before 
that)? Accordingly, he says: 


Purification of the Large and Small Sacrificial Ladles 


aa gi a dà HE Te: | 
Raama ated ufum: || xe II 


sruvam srucam ca sampasyed adhovaktrau kramād guruh | 
Sivasaktitayabhyarcyau tathettham sarnskriyānayoh M 419 Il 


(The teacher) should (now), in due order, gaze (and meditate) on 
the large and small sacrificial ladles, both facing down (towards the 
ground), as Siva and Sakti, and worship them as such.“ Their rite of 
purification (takes place) in this way. (419) (416cd-417ab) 


55 According to Jayaratha, the verb saripasyet — lit. ‘he should see’ — implies this. See above, 
15/370. They face downwards, as do emission and creation (srstyunmukhatayà, J: srstikramena). 
The following is an example of the standard procedure used to purify the ladles, which is taught in 
chapter two of the Svacchandatantra. 


sruksruvau sarhpratāpyāgnau šivāmbho.astreņa proksayet | 
kavacenāvaguņthyaitau šivāgnau bhramayet tridhā || 228 || 
astreņa mārjayed adbhir darbhāgreņātha sarhspršet | 

punar agnau paribhrāmya proksayet tau šivāmbhasā || 229 I| 
darbhamadhyena samsprsya bhūyo ‘gnau bhramya tāpayet | 
SivambhasG mārjayitvā darbhamūlena samsprset || 230 II 
sruksruvabhyam tato mülam sthāpayet tàv adhomukhau | 
darbhāņāri prsthatah pūjyau daksiņe ‘gneh sadā budhaih 231 II 


‘Having (first) heated the large and small ladles in the fire, Siva’s water should be 
sprinkled (on them) with the Weapon (PHAT). Having enveloped them with the Armour (HUM), 
circle them three times around Siva’s fire. Clean (them) with the Weapon along with the foods 
(for the fire) (adbhir) (?), and touch them with the tip of (a blade of) darbha (grass). Then having 
circled (them) again above the fire, wash them with Siva’s water. Having touched (them) with the 
middle (of the blade of) darbha (grass) and again circled them above the fire, heat them. Having 
cleaned them with Siva’s water, touch (them) with the root of (the blade of) darbha (grass) and 
then (touch) the root with the large and small ladles. (Then,) one should place those two face- 
downwards. They should always be worshipped by the wise, (laid on blades of) darbha grass 
below them to the right of the fire.” SvT 2/228-231. 


mārjanarh proksanam eva, tapanam kāsthādibhāvanivāraņāya | yathoktam ---- 
———— TE tàpayet tejasi tridhā | 
safijatau tena samtaptau kāsthabhāvaparānmukhau || 


srstikrameņātra darbhasyāgramadhyamūlais tadagramadhyamūlasparšena trir bhramaņena ca 
icchüdisaktitrayamayatvam anayor jāyate | sruksruvābhyām iti sruksruvayor ity arthah | 
sarhskāradvādašakānantararh pūjyāv adhomukhāv iti srstyunmukhatvabhiprayena | agner daksine 
hotur vāme, iti dīptyāpyāyanābhyāmanayoryugapat sambandhenagnisoma-mayatvapattih || 231 1l 


The cleaning, sprinkling and heating (is done) in order to remove (their) condition (of 
being just) wood etc. As is said: 
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(The teacher) ‘should gaze’ (on the ladles) with supreme 
(transcendental) vision (paradrsti). This (teaching) is also an implicit reference 
(upalaksana) to the four (purifications), namely, sprinkling (with consecrated 
water) and the rest. It is said that they are common to all the rites (and so need 
not be mentioned separately). The final intended sense (of stating that the two 
ladles are) ‘both facing down (towards the ground)’ is to indicate (that they 
symbolize in this way) the state of propensity towards emanation. (Their rite of 
purification (takes place)) ‘in this way’, that is, by the process of gazing (upon 
them) etc., (as indicated) by (their) facing downwards. That is said (in the 
Svacchandatantra): ‘one should place those two face-downwards.'5? Again ‘the 
small ladle is Sakti and the large one, Siva.’ 

Surely (one may ask), elsewhere (in other scriptures, rites to) purify 
them are taught in many ways. However, in the Mālinīvijayottara, even their 
name is not mentioned, this is the reason why it is said here that the means to 
purify them is just to worship (them) only by gazing (on them). 


Tada SA | 
sft am gardu: ATs 4 WANT || 420 II 


tattvasarndaršanān nānyat sarhskārasyāsti jīvitam | 
iti vakturh sruvādīšah šrīpūrve na samaskarot || 420 Il 


The reason why the Lord has not mentioned the procedure to 
purify the ladles in the Mālinīvijayottara is in order to say (implicitly) that 
the very life of (any) purificatory rite is nothing else but the vision of reality 
(tattvasamdarsana).™ (420) (417cd-418ab) 


Here (in this regard), the rites of purification that serve to render the 
small and large ladles etc. fit (to offer) oblation are explained in various places 
(in the scriptures). And (so,) that is accomplished by that alone, so what is the 
use of (mentioning) : this (in the Malinivijayottara)? According to our 
philosophy, attaining Siva is the ultimate purification. It has been said before 
many times that that is achieved just by sprinkling (what is to be purified) with 


"They should be heated in fire three times. Once they are thus well heated, they are 
averse to (their) state as (mere pieces of) wood'. Here (in this case), by touching the tip, middle 
and base (of the ladles) with the tip, middle and root of a (blade of) darbha (grass) in the sequence 
of emanation (i.e., in the forward order) and by circling (them around the fire) three times, they 
become the three powers of will, (knowledge and action) . . . . they should be worshipped face 
down with the intention that they be propense to emanation. (They are placed) on the right of the 
fire, that is, to the left of the sacrificer. In association with their simultaneous energizing and 
nourishment, they become Agnīsoma.” 


Note that in this procedure, which is quite typical, there is no mention of the sacrificer 
gazing on the ladles to purify them. 
+ This is said above in 15/370, where the five purifications are listed and repeated again in TĀv 
ad 15/399-402ab. 
685 SvT 2/231b. 
556 That is, the awareness that all things are one with Siva. 
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drops (of liguid drawn from) the sacrificial vessel (arghapātra). As scripture 
(i.e., the Malinīvijayottara, says): 


*(Whatever) is to be purified, be it this entity or something else, that 
should be done in this very same way by one who knows (how to do it).'**” 


One should know that this is so also (in the case of) the clarified butter 
and the rest (of the things that are offered or used in the fire sacrifice). Thus, 
nothing at all is required here from other scriptures (to complete the procedure). 
This is (so) because (everything is) purified just by sprinkling drops (of the 
liguid drawn from) the sacrificial vessel, and because (knowledge of the 
procedure to do that) does not depend (on other scriptures). Otherwise, (if this 
were not so, then every observance) would be dependent (on the dictates of) all 
(the scriptures), and so (no) ritual observance (anusthāna) would (ever) reach a 
(successful) conclusion. As they say: 


‘It is not proper to do what is taught in (any) scripture when (following) 
a different one. This is because a scripture does not depend on another (scripture 
to complete it). That (it appears to do so) is due to the influence of man's 
intellect." Even if (one were to accept) that (one scripture) depends on another 
(to complete its teachings, then the problem would arise that,) insofar as (its) 
authority (mamana) depends (on another, it) must be established by another 
(scripture), and there can be no other, because (by accepting that, another would 
be required to confirm its authority and so on, thus entailing) an infinite 
regress.” 


Having explained in this way how the fire is purified, he (goes on) to 
talk about the offering of libation (tarpana). 


The Libation to the Fire (tarpaņa) 


Tae mms Ue: 
PAN FS fà SRHTSTHSTTED || 42% di 
sīga wer Woy ewm: | 
weurfesermpf qui feat: d 422 |! 


tatas tilair mrgim madhyānāmārngusthavašād guruh | 
krtvā miilam tarpayeta šatenājyasruvais tathā || 421 |I 
angavaktram sadamsena $esams capi dasamsatah | 
sahasradikahomo ‘pi trptyai vittanusaratah || 422 M 


Then the teacher should make (the gesture of) the deer (mrgimudra) 
with the middle finger, ring finger and thumb. He should then offer libation 


67 MV 8/51. 
*5* Read purhbuddhiprabhavāt for puribuddhiprabhavarn. 
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to the main (Mantra) with sesamum seeds and one hundred (oblations of) 
clarified butter made with the small ladle. In the same way, (he should 
offer) one sixth (the number of libations of the times he has repeated) the 
limbs and faces, and a tenth of (the repetitions of) the remaining Mantras 
also. (One can offer) even a thousand or more oblations also to satisfy (the 
Mantra deities), according to the money one has (to do this). (421-422) 
(418cd-420ab) 


(Then the teacher should make) ‘(the gesture of) the deer 
(mrgīmudrā)'. As is said: 


‘O Great Goddess, when the tip of the thumb is conjoined to the middle 
and ring fingers and the index and little fingers are extended at a distance from 
one another, that is the great gesture called that of the deer.’ 


There is no rule that there should be (just) a hundred oblations. Thus, he 
says that ‘(one can offer) even a thousand or more’. Thus, it is said 
(repeatedly) in various places (in the scriptures), ‘one should not be miserly’. 

Surely (one may ask), if the libation can be accomplished with just a 
hundred oblations, then what is the use (of offering) a thousand or more 
oblations, that (serve only to) consume (more) money? With this doubt in mind, 
he says: 


The Sacrificer Should Not be Stingy, 
Vama’s Power will Bind Him 


ata fads PTT area | 
waaagiraratward 7 fret 11 ~23 i 


sati vitte ‘pi lobhādigrasto bāhyapradhānatām | 
prathayams cidguņībhāvāc chaktipātarh na vindati | 423 |l 


One who, although he has money, is consumed by greed and the 
like, perceiving that external (matters) are the most important, 
consciousness takes second place, and so he does not receive a descent of the 
power (of grace). (423) (420cd-421ab) 


‘Perceiving that external (matters) are the most important’, because 
of (his) obstinate inclination for outer things like money. As is said: 


‘He who, although there is money, does not carry out the full extent of 
the prescribed procedure out of greed, does not get any fruit at all.” 


+ Also quoted above in TAv ad 15/36cd-37ab. See note there. 
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Surely (one may ask), what is the (scriptural) authority here (to support 
the view) that, just due to this alone, he receives no descent of the power (of 
grace)? With this doubt (in mind, he says): 


Sh SKT WEBS 4 Here | 


uktam svacchandatantre tad diksito ‘pi na moksabhāk | 


It is said in the Svacchandatantra that *even though he is initiated, 
he is not liberated.'9* (424ab) (421cd) 


Now, there is no disagreement here that what has been done, (at least) to 
some extent, is not not done. So, what would be the fruit of the rites performed 
in the course of the initiation of one who is (afflicted with) greed and the like? 
He voices this doubt: 


Tj Tu carat qd KAT fe OR |1 42% di 


nanu yat tasya diksayam krtam karmāsya kim phalam || 424 || 


Surely (one may ask), what fruit (does a miser) get from the rites 
performed in the course of (his) initiation?’ (424cd) (421ef) 


He answers this (question as follows): 


ATRAST STHTSURBHETSTGT | 
TT sed d AAE || 424 II 


tatrāhur gamašāstrajīā vāmāšaktimayās tadā | 
mantra badhnanti tam samyag bhavakārāmahāgrhe | 425 M 


6% SvT 1/21d SvT read muktibhāk for moksabhāk. 


māyānvitah Sathah krüro nihsatyah kalahapriyah | 20 ll 
kami ca lobhasampannah sivabhaktivivarjitah | 
dūsako gurušāstrāņām dīksito ‘pi na muktibhāk | 21 | 


Sathah asvacchahrdayah, krūro raudraprakrtih, kalahapriyo vitaņdāvān, lobhasampannah sam- 
bhavasattāyām api pūjādisu vittašāthyavān | šivabhaktītyādinā vilayašaktyāghrātatvam asyoktam 
| na muktibhāg ity anena svātmany eva asya bhayapradatvam uktam sarvesam Sisyatvat || 21 || 


*He who is deluded (māyānvita), deceitful, cruel, a liar, delights in guarrelling, lustful, 
stingy, devoid of devotion for Siva, critical of the teacher and the scriptures, even though he is 
initiated, he is not liberated.” SVT 1/20cd-21 


(A person who is) deceitful is one whose heart is not pure. One who is cruel has a fierce 
(violent) nature. One who delights in quarrelling engages in useless illogical dispute. One who is 
stingy is one who though he has means, when it comes to rites of worship or the like, he is 
deceitful about his wealth. (One who is devoid of) devotion to Siva and the like is said to be 
affected by the (Siva’s) destructive power (vilayasakti)." 
®! Cf. above, 15/36cd-37ab. 
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Those who know the Gamašāstra say (in response to such guestions) 
that, the Mantras are then (in that case) made of Vama’s power, (and so) 
they bind him as is fitting (samyak) in the great edifice of the prison of 
transmigratory existence.”” (425) (422cd-423ab) 


"Then (in that case)’, when external (matters) are the most important 
and consciousness takes second place. This is the meaning. 


ZI ces Meret GT Ed | 
WAT GTO 11 42 I 


yà tv anugrāhikā šaktis tesārh sā gurudīpitā | 
Sodhayeta svašāstrasthaniskāmollanghanakriyām || 426 Il 


(However), the gracious power (of Lord Šiva) they do possess, 
energized (dīpitā) by the teacher, serves to purify the involuntary 
transgressions of the rules of their own scriptures.” (426) (423cd-424ab) 


"They' are those who have received initiation who possess 'the 
gracious power (of Lord Siva)’. Energized through ritual, yoga and knowledge 
by the teacher, it 'serves to purify' the involuntary, that is, without prior desire, 
transgression of the rule which, consisting of prohibitions and injunctions, is 
found in the scripture given (by the teacher) as one's own. Moreover, as that is 
so, ultimately his own (true) nature manifests, in accord with the view that (is 
expressed in the following verse): 


"Thus, because he has not caused obstacles (to others), and being for 
some time the most excellent king of demons (pišāca), his soul is pure and he 
attains equality with the Supreme Lord.’ 


(However,) when (the Mantras are) presided over by the power (called) 
Vāmā, because external (matters) are (deemed to be) the most important and 
consciousness takes second place, one's own nature is obscured from (its very) 
root, and so (the power of grace) can do nothing at all. Thus, it was rightly said 
that: *one who is consumed by greed and the like does not receive a descent of 
the power (of grace).'9? Moreover, it was said before: 


*Such (a teacher) is firmly governed by Vāmā, and is the most fettered 
of souls (pašūttama). Even though he has heard sufficiently about the 
knowledge of Siva, his sole attitude (vrttitva) is dualistic, and he does not give it 
up. How can one who, once obscured by Siva, is by the power of (karmic) 
+ The same metaphor is found also above in 12/21ab. 

6% Thus, initiation has positive results, even if those who receive it are unworthy. Presumably this 
verse is also drawn from the Gamatantra, as it continues directly from the previous one. 


6% This verse is set in Arya metre. 
$95 Above, 15/423ab (420cd). 
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necessity (niyati) rendered dependent (on others) (paratantrita), attain the 
Lord's plane of being (patipada)?'** 


One should offer a full oblation in this way at the end of the fire 
sacrifice (homa), in order to complete it. Accordingly, he explains that 
procedure (prayoga). 


The Full Oblation 


Td FAR | 
grga fSTHSTECHICHISTHTSWTQRHRSTH dp ¥2 di 
ATT: | 


qui raved eet vfum ATT 11 v3 T 
avert fates geiša Uem | 


aa: giga wae SAAS |! 42% |i 
"rac RATA grami gamma: | 


ATT sie Wea || 430 || 
Wasa maga dus zd fn | 


tata ūrdhvādharanyāsād anyonyaunmukhyasundaram | 
sruksruvam šivašaktyātmādāyājyāmrtapūritam || 427 ll 
samacittaprāņatanur aikātmyavidhiyogatah | 

vamam srugdandagam hastam daksinam sopayāmakam M 428 |l 
kanthadhogam viniksipya drdhamāpīdya yatnavān | 

adhah kuryāt srucarh pranam ūrdhvordhvarh sarhniyojayan || 429 || 
yāvad dvisatkaparyante bodhāgnau candracakratah | 

srugagrāt paramam hlādi pated amrtam uttamam || 430 I 

tāvad vahnau mantramukhe vausadantam hutim ksipet | 


(The teacher) then takes up the large and small ladles™ filled with 
the nectar of clarified butter, their nature Šiva and Šakti. By placing one 
below and the other above, they are beautiful with their mutual intent on 
one another. (Then his) mind, breath and body egual (in balance and well 
controlled) by being engaged in the procedure of oneness; the left hand is 
on the handle of the large ladle, the right (hand), which has a braided ring 
of darbha grass (upayamaka) (on one finger), is placed below the neck (of 


Above, 13/314cd-316ab. 

® Now Abhinava returns to talking about the fire offering. 

55* The sruk is a wooden ladle that is used to pour clarified butter into the fire. The sruva is a 
smaller wooden ladle which is used to take the clarified butter or milk from their container (sthālī) 
and pour it into the large ladle. Jayaratha notes that the clarified butter is only in the sruk. 

® This is not the meaning of the word ‘upayamaka’ found in the dictionary. MW says that it is ‘a 
particular vessel for ladling out; a ladle (used at a sacrifice)’. This is clearly not what is meant 
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the small ladle), and (the two are then) firmly sgueezed (together with both 
hands). Having done this, exerting himself (and attentive), he should lower 
the large ladle, (tipping it towards the fire), as he conjoins the vital breath 
(prāņa) to increasingly higher (levels), until (this) supremely blissful, most 
excellent nectar falls from the tip of the ladle, that is, from the Wheel of the 
Moon (located there),"" into the fire of consciousness (that burns) at the 
extremity of the End of the Twelve. (The teacher) should thus cast the 
(final) oblation that ends with VAUSAT into the fire, which is the mouth of 
(all) Mantras. (427-431ab) (424cd-428) 


‘By placing one below and the other above', as is usual (in accord 
with) 'their nature as Siva and Sakti'. Thus, the small ladle is above the large 
one. As is said (in the scriptures): 


"The base of the large ladle (should be at the height of) the location of 
the navel. the cavity at its extremity (agramukha) (should be) level and facing 
upwards. O goddess, the small ladle is placed facing down on top of the large 


one’?! 


Thus, because they are Siva and Sakti, it is right that they should be 
mutually (facing and) intent on one another, so that (one may) attain the 
desired" fruit. Thus, because they penetrate into each other and so are mutually 
intent on one another, even though (the clarified butter) is only in the large 
ladle, it is said without distinction that (the ladles are) ‘filled with the nectar of 
clarified butter’. In this way, (the teacher) ‘takes up the large and small 
ladles’ that are such. The teacher’s body, vital breath and intellect etc. are in a 
state of (harmonious) oneness, brought about by (his unifying) contemplation 
(anusandhāna) of the (one) supreme nondual (reality). (His) left hand is at the 
base of the handle of the big ladle that is turned upwards. The right (hand), 
"which has a braided ring of darbha grass (upayāmaka) (on one finger)’, 
faces downwards, as does the small ladle. Held at its (upper) extremity, below 
its neck, (the hand is) placed on the front part (agrapitha) (of the handle) that 
has the shape of the fire altar (vedika). Having pressed together these 
extremities, (the ladles are) ‘firmly squeezed (together)’, with the two hands 
placed in this way (the lower at the bottom of the handle of the big ladle and the 
upper at the top). (The teacher,) ‘exerting (himself) (and attentive), conjoins 
the vital breath (prana)’ properly ‘to increasingly higher (levels)', beginning 
from the heart, by progressively crossing over each level. (As he does this,) 


here. My translation is based on Jayaratha's explanation. It is standard practice for those 
participating in a rite to wear a ring like this. 

7? It seems that the mouth of the big ladle is technically called candracakra, which literally means 
*the Wheel of the Moon.” We have observed many examples of the common metaphor of lunar 
fluid dripping from above into the fire of consciousness. The Wheel of the Moon at the orifice of 
the ladle is thus the outer counterpart of the one located in the End of the Twelve at extremity of 
the subtle body. 

7"! This verse is also quoted above in TĀv ad 15/282-283ab, as part of a longer citation drawn 
from either the Nandisikhà or the Ānandašāsana. 

7 Read prepsita- for preksita-. 
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contemplating the fall of the stream of clarified butter, he ‘should lower’ it 
slowly until *(this) supremely blissful’ and hence ‘most excellent nectar’ falls 
from the large ladle, which is characterized as consciousness and is established 
on the supreme peak (of consciousness), ‘into the fire of consciousness’, that 
burns up the universe and is located ‘at the extremity of the End of the 
Twelve’. (In other words,) it should flow forth as that which further awakens 
the fire of consciousness. ‘(The teacher) should thus cast the (final) oblation 
that ends with VAUSAT’, that is, offer the (final) full oblation, as that which 
makes (the deity fully) satisfied, into the outer ‘fire which’, as a means to ingest 
each of the sacrificial substances, ‘is the mouth’ of all Mantras. The *upayama' 
is the upper knot, which is perceived to be the sword of knowledge. It is an 
arrangement of (blades of) darbha (grass) in the form of a braid. As they say: 


‘The braid, which is the most excellent sword of consciousness, is made 
from thirty-six blades of Darbha (grass), the size of the palm (of a hand) 
(tāla),”* and (is consecrated) with Siva's weapon repeated (over them) seven 
times.” 


Surely (one may ask), what is the purpose of contemplating (this rite)”* 
in this way? With this doubt in mind, he says: 


q ae feo dala: aus uw sfafaftad: 1 32 | 
afe: I: Berga a ce: IET: | 

za seed: mUSSuBWIAIN d 32 II 
Femara Sagar wrest fārta | 


ya ūrdhve kila sambodhah kunde sa pratibimbitah || 431 Il 
vahnih pranah sruksruvau ca snehah sankalpacidrasah | 
ittham jriatvaditah kuņdasruksruvājyamanūn bhršam || 432 || 
dvādašāntavibodhāgnau ruddhvā pūrņāhutir ksipet | 


The consciousness that is above, reflected in the (sacrificial) pit, is 
the fire. The large and small ladles are the vital breath. The clarified butter 
is the juice of (the aesthetic delight of) consciousness of (the sacrificer”s 
sacred) intent (sarikalpa-cidrasa). Having known (this) in this way from the 
start, and having firmly placed in the fire of consciousness (that burns) in 
the End of the Twelve, the fire pit, the large and small ladles, the butter and 
the Mantras, (the teacher) should cast the (final) full oblation (into the 
outer fire). (431cd-433ab) (429-430) 


The consciousness that is located above, reflected below in the 
(sacrificial) pit, is the fire. The vital breath, which is like that (also), is 


703 Spreading the fingers of the hand, the area covered from the thumb to the index finger is called 
a ‘tala’, up to the middle finger, ‘gokarna’, and up to the little finger ‘vitasta’. 
4 Read evam anusandhāne for evam abhisandhāne. 
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(embodied in) the large and small ladles. The juice of (the aesthetic delight of) 
consciousness is the reflective awareness of oneness in this way.” Having first 
of all contemplated (these things in this way) and firmly placed the (sacrificial) 
pit and the rest in the fire of consciousness (located) in the End of the Twelve, 
and having made (them) one (in that fire), which is like the original form 
(bimba) (of which all things are a reflection), by the process of ascent there in 
each place (along it), ‘(the teacher) should cast the (final) full oblation (into 
the outer fire)'. Just as the condition of these external things, that are like 
reflections, are progressively lower, (so too conversely, the condition of these 
internal things, that are like original reflected objects, are at progressively higher 
levels). 

Surely (one may ask), if the condition of the original reflected object is 
progressively higher, then the condition of the reflection should be 
(correspondingly) progressively lower. What is this way of reasoning (naya)? 
Taking this doubt into consideration, (he responds) by presenting an example. 


"er wer fe MAAIEN: I x33 | 
we frst gerer qanm faf. | 


yathā yathā hi gaganam utpatet kalahamsakah | 433 || 
jale bimbam vrajaty asya tathety atrāpy ayam vidhih | 


According to how a goose (kalahamsa) flies up into the sky, so does 
its image (bimba) move™ (reflected) in water. The same happens here.” 
(433cd-434ab) (431) 


The ‘image’ is in the form of a reflection. 
Now he talks about another variety of this same kind of synthetic 
contemplation (anusandhāna). 


Inner Ascent Through the Tattvas 
by a Series Inner Conjunctions 


rus fer da xa dd wo AY: I way II 
ara agada are: wife: rakar | 

se TAT ayaa | 34 |i 
Tere YEAR wem FA | 
SANA HOA HATA 1 43% dI 
afan Tat Beret Reg | 

erri AAA TATA ATT 11 xe od 


"5 Read evam abhedaparāmaršātmā for evarh bhedaparamarsatma. 
76 Read vrajaty asya for brudaty asya. 
7" Literally: ‘such is the case here with this procedure’. 
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Toup aemrstafufāgetar: | 
wre fr qp mA |1 vāc od! 


svābhāvikam sthiram caiva dravam dīptarh calam nabhah || 434 | 
maya bindus tathaivātmā nādah šaktih Sivas tathā | 

ittham vyāpyavyāpakato vibhedyābhyantarāntaram | 435 I 
tadadhahsthāni prthvyādimūlāntāni tathā pumān | 
avidyārāganiyatikālamāyākalās tathā || 436 I 

anur vidya tadisesau sadakhyam šaktikuņdalī | 

vyāpinī samanaunmanyam tato 'nāmani yojayet || 437 Il 
recakastho madhyanādīsandhivid gurur ity adah | 

proktam traiširase tantre ‘parayojanavarnane || 438 |l 


It is said in the Traisiras Tantra, in (the section in which) 
conjunction with the another (aparayojana) is described: *A. 1) Màyà and 
the Drop (bindu), 2) the Self, 3) Sound, 4) Power and 5) Siva (pervade) B. 1) 
one's own nature (svābhāvika) and what is solid (sthira), 2) liquid (drava), 3) 
burns (dipta), 4) moves (cala), and 5) space (nabhas), respectively.” In this 
way, that is, on the basis of the relationship between the pervaded and the 
pervader, progressively breaking through further inwards, the individual 
soul (of the disciple should be conjoined first to all the principles) below (it), 
beginning with Earth and ending with (Maya, which is called) the Root. 

C. 1) (Then beyond that to) the Ignorance (of the limited capacity to 
know), Attachment (raga), Necessity (niyati), Time, Māyā, the power (of 
limited agency) (kalā), the individual soul, 2) (Pure) Knowledge (vidyā) 
(together with) its Lord, Isa (i.e., Iévaratattva), Sadāšiva (sādākhya), 3) 
Saktikundali, the Pervasive One, the Equal One and 4) the Transmental. 
The teacher who is established in exhalation and knows the conjunctions 
within the Central Channel (madhyanadisandhivit) should then 5) conjoin 
(the disciple with Siva, who is called) Without Name. (434cd-438) (432- 
436ab) 


1) Here, (according to us), the Supreme Goddess's power is called 
Maya. Its nature is to conceal the (true) essential nature (of things). (Māyā) is 
pervasive and so pervades ‘one’s own nature’, and having pervaded and 
shrouded it, abides (in this form). Thus, contracted by that, it is the Self (at all 
levels of subjectivity,) starting with the Fully Conditioned (perceiver). It (too) is 
pervasive and so pervades ‘what is solid’, that is, Earth’s nature, in this way in 
accord with the sequence (of the levels of pervasion,) which are going to be 
described. 

2) The Drop is nourishing and so (pervades what is) ‘liquid’, that is, 
watery. 3) And (similarly,) Sound (pervades what) ‘burns’, that is, is fiery. 4) 
Power is predominantly touch, (that pervades what) ‘moves’, that is, is windy. 


"8 1) Maya and the Drop (bindu) pervade one's own nature (svābhāvika) and what is solid 
(sthira). 2) The Self pervades what is liquid (drava). 3) Sound pervades what burns (dīpta). 4) 
Power pervades what moves (cala). 5) Siva pervades space (nabhas). 
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5) Siva is devoid of obscuring coverings and so (pervades) ‘space’. This (is said 
in the Kālottara, where we read): 


‘Earth, Water, Fire, Air and Space — these are the five principles by 
which the entire universe is pervaded.’”” 


By encompassing the thirty-five principles from Earth up to “Sakti in 
accord with this view, (the teacher) ‘knows the conjunctions within the 
Central Channel’, that is, he knows that thoroughly (tanmarmajūa). The 
teacher ‘established in’ the upward ‘exhalation’ progressively breaks through 
further and further inwards, that is, further and further upwards, in the manner 
(taught in the Svacchandatantra, where it says) ‘by abandoning the six (causes), 
in the seventh (the yogi achieves) merger (into the Supreme Principle). Then 
finally, by means of the practice (yukti) described previously, he conjoins (his 
disciple) with (the one called) Without Name, that is, the Inexplicable 
(anākhya), Supreme Siva, who is established in the End of the Twelve. This is 
taught in this way in detail in the chapter" in the venerable 
Trisirobhairavatantra concerning (initiation by a process of ascending) 
conjunctions (to progressively higher realities) (vojanikāprakaraņa). 

Having explained that by the way, he says (the following) in order to 
talk about the preparation of the sacrificial pap (caru).'" 


The Preparation and Consumption of 
the Sacrificial Pap (carusamsiddhi) 


qq: MARTA A ET | 
we: mAsa frets MARR: Hd ¥3e II 
at g dent starsat | 


AI Wet AAT g Ta Gu | 
Wu Weald PPPN: TST d 442 II 


?9 Sardhatrisatikdlottara 8/\cd-2ab. The first line of this verse is quoted above in TĀv ad 11/19. 
The second line is reproduced literally as TA 11/19cd. 

710 SvT 4/246b. Also quoted above ad 6/192 (191cd-192ab) (see note there) and below ad 15/498- 
500 (494cd-496). The ‘six’ are the six causal deities (karaņadevatā) Brahma, Visnu, Rudra, 
Ivara, Sadasiva and Siva, arranged along the stages of the utterance of OM. The seventh beyond 
is Supreme Siva. See Dyczkowski 2004: 54-55. 

7! Abhinavagupta refers to the chapters of the Tantrāloka as ‘prakaranas’. See for example, 
above 1/287 and 2/1. There are many words for ‘chapter’ in Sanskrit. Abhinava uses this one to 
refer to chapters in Tantras. For example, in the Kāmikāgama (TA 4/25). Or it can refer to just a 
section dealing with a certain topic. 

7? Verses 15/431cd-438 (429-436ab) are a short parenthesis, 439 (436cd) ff. follows on from 
434ab (431cd). 
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dp SIA det GANA | 
at terasi ETC: YA: ll vY3 |dd 


tatah praksthapitanyastamantrasamskrtavahnina | 

caruh sādhyo 'thavà šisyair homena samakalakah || 439 |l 
carau ca vīradravyāņi laukikāny athavecchayā | 
carusiddhau samastāš ca kriyā hrnmantrayogatah || 440 II 
tataš carum samādāya gurur àjyena püritàm | 

srucam sruvam và krtvaiva bhuktimuktyanusāratah | 441 || 
devānām atha saktinam mantrāņām tu trayarh trayam | 
saptamam matrsadbhavam kramād ekaikasah pathan || 442 || 
svà ity amrtavarnena vahnau hutvājyašesakam | 

carau hety agnirüpena juhuyāt tat punah punah || 443 || 


"Then the sacrificial pap (caru) should be prepared, with the fire 
that was installed previously (for this purpose) and purified, and on which 
the Mantras have been deposited."^ (It can be prepared) by either (the 
teacher) or the disciples at the same time as (the teacher makes) the 
offering to the fire. One can use either Kaula substances (viradravya) or 
ordinary (Vedic) ones (laukikadravya) in the sacrificial pap, as desired.” 


7? This passage begins with ‘then’ (tatah), that is, presumably, after the disciple has been 
conjoined with Siva. However, Jayaratha says that the initiation Abhinava has drawn from the 
Trisirobhairava is taught here ‘by the way’. So, it is not certain that this passage is also drawn 
from there. Even if it is, it may well not have followed directly after in the original. Nonetheless, 
it is not unreasonable to suppose that it is drawn from the Trisirobhairava. The mantras for the 
preparation of the sacrificial pap are Trika mantras, which indicates that the passage is drawn 
from a Trika Tantra, as is the Trisirobhairava. 
4 Read —sthdpitanyasta- for —sthüpitünyasta-. See above, 15/414 (4llcd-412ab). There the 
preparation of the fire is described briefly based on MV 8/115-116. 
75 The preparation of the sacrificial pap is taught briefly in the MV 8/119cd-122ab, that Jayaratha 
quotes further ahead ad 15/447-449ab (444cd-446). This is not Abhinava's source, but it does 
contain details that agree with the MV. Other details concerning the ingredients of the sacrificial 
pap are drawn from a different Trika source, which is more Kaula than the MV, as is the 
Trisirobhairava. There are many varieties of caru; in its most basic, simplest form, it is rice 
boiled in water with milk or just cooked in steam. The caru used for Kaula rites is made from 
meat, spices, garlic and the like, that conventional Vedic norms consider to be impure (see below). 

In standard Siddhānta rites, caru is given to postulants to eat at the end of a preliminary 
purification (adhivāsa) that prepares them for the rite of initiation. Kaula and similar sources 
attribute a special importance to the consumption of the sacrificial pap (carubhojana). There are 
many occasions when it is eaten, a Kaula adept (vira) hopes to be offered it by a Yogini in a 
sacred site after ritual union. According to these Kaula sources, eating the caru gives the adept 
both accomplishments (siddhi) and liberation. (See Dyczkowski 2009: vol 1, p. 242, 579, 686; 
vol. 2, p. 257; vol. 3, p. 145-146 and 151-152). 

Let us see, first of all, what the Siddhāntas say. The earliest reference to caru is found in 
the Mūlasūtra of the Nisvdsatattvasamhita: 


"Afterwards, he should cook the caru using unhusked grains of (either) šāli or the rice 
that ripens in sixty days, together with handfuls . . . He should make the caru (using the above 
ingredients) together with ghee and milk, while uttering the brahmamantras; having made it, he 
should oblate one (part), offer (the second part) to the god, and the third to all the sādhakas, after 
(they have sipped) the five products of the cow." 3/10-12ab 
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Goodall explains: "The caru in non-tantric contexts is for gods and manes, but in tantric 
contexts, of which this may be the first known example, the caru is often offered to Siva in the 
main support of worship, then to Siva in the fire, then to (to Siva) in the disciples and ācārya (cf. 
e.g. Mrgendrakriyāpāda 7/47-50, Kirana 18/34 and Vinasikhatantra 19-20, all in the context of 
preparation for adhivāsa [the preliminary purifying rite to prepare for initiation]. Here in the 
Nisvasa the third part of the caru is given simply to the *sadhakas' in general.” 


Cf. Diksottara 14/68-7 lab edited and translated by Goodall (2015: p. 262-263): 


‘One who knows the mantras should cook the caru according to the enjoined rite. 
Having transformed the vessel into the sakala deity using the (mantra of the) god of the gods 
together with the arigamantras and the five brahmamantras, he should install Siva in it. He should 
first place the three tattvas (namely, ātmatattva, vidyātattva and Sivatattva) and then place Siva 
after the tattva(s). Having smeared it with ghee, he should fill it with milk. Concentrated, he 
should make the caru with barley, wheat and wild rice, with sixty-day rice (?) or with millet 
(kanhunā).” Diksottara 14/68-71ab 


The Tantrasadbhāva, an important Trika Tantra, describes its preparation as follows: 


carum [k, g: caru] vai šrapayet mantrī ksirenamrtavatsaya | 

Syamakatandulair devi nīvārair và priyangubhih || 53 |I 

sastyà Salyatha và devi yavagodhiimavrihibhih | 

tāmrasauvarņarājatyā athavā mrnmayena vā | 54 I 

sudrdhā nivraņā snigdhā ksālayen mūlavidyayā [k: ksālanānmū-; kh: -yetmūlavidyārhyā) | 
80a kh] Sivagnau colmukam grhya [k, g: gühya] bahirante ca dipayet M 55 || (g: ?] 
Srapayet tena cāgnau tu krtaraksā prasannavān | 

ghrtadigdham tatah sthalim [kh: sthali] krtvā ksīrapariplutām M 56 || 

sthāpayed vahnimadhye tu yathā saniscalà bhavet | 

cülanam mūlamantreņa ghatāntarena [k kh: ghadharantena g: ?] kārayet W 57 I 


‘The mantrin should cook the caru with milk from a cow of whom no calf has died 
(amrtavatsayā = amrtavatsāyāh) using little millet-grains, O goddess, or wild rice or fox-tail 
millet, sasti or Sali, o goddess, or with barley, wheat and rice, using (a vessel of) copper, gold, 
silver or clay. Translation by Goodall (2015: p. 262) 

‘(The vessel should be) very strong, without cracks, and smooth. It should be washed 
with the root Mantra. Taking a burning coal from Siva's fire, it should be heated inside and 
outside. Having protected (it with Mantras), the contented (officiant) should cook (the caru) with 
that on Siva's fire. Then the pot, smeared with clarified butter, filled with milk should be placed in 
the middle of the fire in such a way that it does not move at all. (When cooking the contents,) it 
should be stirred with the root Mantra within the jar.” TS 9/55-57 


The following is an example of the Kaula procedure for the use and preparation of the 
caru. lt is a summary of ‘the sütra concerning the Sacrifice of the Victim which is a part of the 
Prescription concerning the Sacrificial Pap (carukavidhāne pašuyāgavidhisūtram)” found in 
chapter three of the Yogakhanda of the Manthānabhairavatantra. 


‘The god asks about the practice (sadhana) that is not harmful to living beings. The 
goddess goes on to talk again about the ritual offering of meat, wine and caru. She begins by 
saying that ‘one should take what should not be taken — there is no defect ....' One should take it 
up in accord with the sequence (of the ritual procedure) in order to (prepare and consume the) 
caruka and (make) the bali offering. (141cd-144) 

One should fashion a Circle in a solitary place with cow dung mixed with liquor (ali). 
One should make the encompassing circle (vrttaka) the measure of a handspan (hastamātra). It 
should be fashioned with a burning coal (arigara). The sequence of the Five Seeds is present there 
along with the Seven Peaks. The Six of Restraint (nigrahasatka) is also present there and is 
worshipped with the six substances. One should bring a sacrificial animal (pasu) there and (its 
vital) constituents (dhātu) should be offered to the goddess. Once having placed the bone and 
meat, and the blood is also present in the fire, one should offer the earthen fat (meda). (The 
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All the rites for the preparation of the sacrificial pap should be performed 
in association with the Mantra of the Heart (SAUH).'* 

Then, the teacher lays hold of the sacrificial pap, and he fills the 
large or little ladle with (melted) clarified butter, according to whether (the 
aim is the attainment of) worldly benefits or liberation. As he does so he 
recites, one by one, the Mantras"" of the two triads of the gods and the 
energies and, as a seventh, the Mātrsadbhāva.”* He should (then) offer the 
rest of the butter into the fire with the syllable of nectar, that is, SVA, and 


following couple of lines are very corrupt) .... one should make the deposition (sannyāsa) there 
with the Sun and Moon ... That living being should be transferred into the living being within 
one's own body and of the adept (sādhaka). Then one should bring lighted incense and purify it 
with Caņdikā's Weapon. All of that is the same as (sāmānya) as caru and should be looked after 
with effort. (145-150) 

One should offer the guardian of the Dāmara field bali in the southwest. One should 
establish the aforementioned caru with that pure substance. There is no defect there. One acquires 
the fruit of 10 million sacrifices. The caruka, fire offering, and Kaulika placing of the bali should 
be done in accord with the view of the scripture, otherwise one goes to hell. One should offer an 
auspicious ram (aja) in the Wheel, a gathering of the Rule, or on the road. One should offer the 
skin and bones and whatever (else?). One should take the first drop that falls with the right hand. 
One should place sesame seed with musk (rocana) with three (?) Bengali madders (munda). The 
powerful and brave one should purify all the gods. (Thus) he is never subject to evil magic 
(nigraha), and cruel and foul (influences) flee (from him). He who slays a victim anywhere 
without observing this sacrifice does not get the accomplishment of either this or the other world. 
He who kills a boy by mistake as a bali offering gets no fruit thereby and what (good) work he 
may have done before is destroyed. (151-159ab) 

The merit accrued by the disciple who drinks Soma in the Age of Strife is acquired by 
merely eating (the caru) in front of the Krama. Just by eating it, one acquires both enjoyment and 
liberation. One acquires endless merit and is praised by one's relatives. The various kinds of 
caruka should not be given to Tāntrikas* and should always be kept hidden, like riches from 
thieves. Otherwise, there is no success and no tradition (sampradāya).” (159cd-165ab) 


(*Here it seems that Tāntrikas are those who belong to the Tantric sects that do not perform 
animal sacrifices and accept the consequent consumption of the sacrificial meat.) 


Abhinava lists a number of ways the teacher imparts initiation which is immediately 
liberating above in 13/227cd-229ab. Amongst them is the consumption of caru. 
"6 Cf. MV 8/121ab hrdayena caroh siddhir yājūikaih ksiratandulaih | 

"The sacrificial pap is (prepared) successfully with sacrificial rice boiled in milk and 
(the utterance of the) mantra of the Heart (while it cooks). 
77 Read mantranam for yantranam. 
75 As elsewhere, I take Mātrsadbhāva to be HSHRPHREM, which is extracted in MV 8/39-40ab; 
see below, 30/47-51. See above 15/331cd-332, note 533. The Mantra of the Heart (hrdayabija) is 
the name of the syllable SAUH. The MV enjoins that the single oblations of caru are made with 
the Mantra of the Heart (SAUH). For the final full oblation, Abhinava adds a ‘seventh’ to the six 
mantras of the Trika goddesses and their Bhairavas. This is Mātrsadbhāva, which is Kālī's seed 
syllable. Here, again, in this way, as in other places, it marks the culmination of worship as that of 
the goddess Kali. Thus, Abhinava implicitly connects to the teaching of the MV that enjoins that 
seven Mantras should be used for the offering. But having done that, he fills out the details 
integrating the Trika triad of goddess and their three Bhairavas with Mātrsadbhāva, i.e., 
Kalasamkarsini as the seventh deity above. Abhinava is supported by the MV, which says the 
caru should be divided into seven portions, although admittedly it does not direct their offering to 
this group of seven. There is no evidence in the quotations drawn from the Trisirobhairava that it 
integrated Kali into its teachings as the culmination of the Trika triad. One wonders whether this 
is Abhinava's manipulation or whether he is drawing from another scriptural source. 
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onto the sacrificial pap with (the syllable of) fire, that is, HA repeatedly.”” 
(439-443) (436cd-441ab) 


‘Then’, that is, after the libation. ‘On which the Mantras have not 
(yet) been deposited’. As is said: 


‘The liquid (offerings) along with the sacrificial pap and rice cakes 
(purodása)" are the auspicious (Siva) oblation (offered) into the fire that, 
purified with the five sacraments (sarmskdra), is transcendental Siva," who has 
been invoked (and is present).’ 


Thus, it is said there that it is a pure fire. (The sacrificial pap) ‘should 
be prepared’ by the teacher himself. (The pap can be prepared by the disciples) 
‘at the same time as (the teacher makes) the offering to the fire’, because the 
disciples are not occupied with the offering to the fire etc. ‘Kaula substances 
(viradravya)’ are such things as wine.” The ‘ordinary ones’ are such things as 
milk and rice. (The substances may be) ‘as desired’, that is, either Kaula or 
otherwise. ‘All the rites’ include the taking up of the cooking pot (sthālī) etc., 
their consecration with Mantras, and stirring (the preparation) with a ladle. 
(SVA) is ‘the syllable of nectar’, because (the phonemes) S and V are 
nourishing. (HA) is ‘(the syllable of) fire’, because (the phoneme) H 
(represents) the perceiver, as it denotes Siva. The sense (of saying) ‘repeatedly’ 
is that the procedure (prayoga) should be done in this way with each offering to 
the fire. In this way, SVA is (deposited) onto the fire. This is the lunar aspect. 


™ Here Abhinava is referring to sarhpātahoma ‘a sacrifice of the remnant’, also just called 
sampatah below in 15/444a (442c). Concerning this rite in which a part of the clarified butter is 
made to fall on the sacrificial pap, see MrT kriyāpāda 7/44-45 and ŠsP vol. 2, p. 86. Sanderson 
(2007b: 274 note 137) explains: ‘In Tantric practice the officiant pours the first part of each 
oblation of melted butter from the ladle (sruvah) into the fire as he utters the SVĀ of SVAHA that 
closes the Mantra in the case of oblations, and then he utters the HA while he pours the rest 
(ajyasesah) onto whatever is to be empowered (sariiskārya-). This is done first with the root- 
Mantra and then with its ancillaries.’ He refers to SvT 3/153: mūlamantrar samuccārya svā ity 
agnau prapātayet | heti Sisyasya Sirasi sampātah $ivacoditah | ‘Having uttered the root-Mantra 
(saying) SVA cast (the oblation) into the fire and with HA the remnant (is made to fall) (sarhpāta) 
on the disciple’s head impelled by Siva.’ Sanderson cites a passage from the Kalādīksāpaddhati 
(f. 60v-61r4): niskalena tadangavaktrais ca ekaikayāhutyā sarhpātarh kuryāt, yatha: OM HUM 
SAMPĀTAM KAROMI SVĀ ity agnau HÀ iti carau. evam anyat | punah niskalenāstottarašataru 
Japtvā parāmrtarh anusmaran carav ājyāhutirh ksiped ity agnīsomasomasomatāvyāptaš carur 
bhavet | iti carusādhanam | 


‘(The offering of) the remnant (sariīpāta) should be made with the niskala Mantra (of 
the deity) along with its limbs and faces with each single oblation thus: OM HUM SAMPĀTAM 
KAROMI SVĀ into the fire and HÀ into the sacrificial pap (caru) and in the same way (anything) 
else. Then again, having repeated Mantra with niskala 108 times, recollecting the supreme nectar, 
cast the oblation of clarified butter into the sacrificial pap. In this way the sacrificial pap will be 
pervaded by the Fire and Moon and the lunar essence of the moon (somasomatā). This is the 
manner of preparing the sacrificial pap.’ 

7? According Monier-Williams, a purodāša is ‘a mass of ground rice rounded into a kind of cake 
usually divided into pieces, placed on receptacles and offered as an oblation in fire”. 

?! Read anāšritašive for anāhrtašive (Th reads: anāhūtašive). The variant reading in MS Th 
suggests the translation ‘Siva to whom oblations have not been offered”. 

7? Read sūrādi- for sārādi-. 
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HĀ is deposited into the sacrificial pap, which is the Moon, and so is the fiery 
aspect, in such a way that both together assume the nature of Fire and Moon 
(agnisoma). As (is said) in the Veda (sruti): ‘Indeed, he who offers that oblation 
with the Fire and Moon, that becomes nectar for him.’ 

Thus, he says: 


siTe reficere: | 
RATA WS] il vx di 


bhojyabhojakacarvagnyor ittham ekanusandhitah | 
svāhāpratyavamaršāt syāt samantrád advayam param | 444 Il 


(The fruit of) the single congruous connection (ekanusandhi) in this 
way of the sacrificial pap and the fire, that are the food (of objectivity) and 
the eater of food (who is the perceiver), brought about by the reflective 
awareness (focused) on SVĀHĀ along with the Mantra, is supreme 
nonduality. (444) (441cd-442ab) 


"Supreme nonduality' (is realized) by the attainment of the oneness of 
the Fire (of the subject) and the Moon (of the object). 

Surely (one may ask), what has been stated in this way is just the 
equality (of nature) (sāmya) of the object of enjoyment and the enjoyer, (but) 
what is that? With this doubt in mind, he says: 


w AeA aaf: | 
EI wae un ag adh Gera: tl ovv og! 


esa sampatasamskaras caror bhoktā hy adhisthitah | 
bhogyasya paramam sáàram bhogyam narnarti yatnatah || 445 Il 


This is the (empowering) purification that comes about by the 
oblation (which is the *falling together” of the clarified butter into the fire 
and onto the sacrificial pap) (sampatasamskara).”* He who eats the 
sacrificial pap (i.e., the subject) is the (fundamental) sustaining state (of the 
rite) (adhisthiti), and so is the supreme essence of (what is) eaten (i.e., the 
object). (It is due to him, thus inwardly sustained and sustaining, that) the 
eaten (i.e., objectivity) (vibrates, as if) dancing intensely (narnarti) without 
any effort (at all).^ (445) (442cd-443ab) 


(He who eats the sacrificial pap is) ‘the supreme essence’ (of what is 
eaten), because (the object of enjoyment) which is eaten rests within (the 
perceiver, who is) the one who eats (it). Thus, it is said that (conversely, the 
eaten vibrates, as if) “dancing intensely (narnarti) , that is, it pulses radiantly 


75 This is more correctly called sarnpatahoma, concerning which, see above note 15,719. 
a FO y ca p E 
74 | follow Gnoli in emending adhisthitah to adhisthitih, and yatnatah for ayatnatah. 
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as the very nature of the arousal (of manifestation out of the subjectivity of 
consciousness). 

He (now) illustrates the (etymological) meaning of the term *egual fall” 
(sampata). 


PASAT SwpSIUTSE | 
TARRY TARA 11 vv& og 


samam ekānusandhānāt pātato bhoktrbhogyayoh | 
anyonyasya ca sarhpātāt sangamac cettham ucyate || 446 Il 


(This sacrament is called an ‘equal fall’,) because the eater (i.e., the 
perceiver) and the eaten (i.e., the perceived) fall (pāta) (i.e., are experienced 
simultaneously) together, due to the single (synthetic) contemplation 
(ekānusandhāna) (of both of them) equally (samam) (together).”* Again, it 
is called this because by mutually falling (that is, combining) together they 
come together.” (446) (443cd-444ab) 


Here in this case, the sense of their existing together at the same time 
means that (subject and object) are parts (of single whole). The sense of (their) 
coming together means that (subject and object) are an assemblage (samudāya). 

He divides the sacrificial pap that has been purified in this way into six 
(as follows). 


Offering of the Sacrificial Pap and More to 
the Implements and the Disciples 


ass aaa at Facts | 

amar enge ference wv | 
ze aarda amA dé: | 
VĪR ate afe: d owe od 


75 There are two streams of clarified butter. One falls into the fire, which represents the perceiver. 
The other falls onto the sacrificial pap, that represents the object. The former is the one who eats, 
and the latter is the food he eats. Their fall together represents the congruity that links subject and 
object in a common perception with two aspects. One is directed at the subject and the other at the 
object, assessing their nature, it connects them together. The term anusandhāna has a double 
meaning. One is ‘assessment’ or ‘investigation’. As a phase in the cognitive process, it is the stage 
in which the specific empirical nature of the object is determined. As a form of meditation, it is 
the contemplation of reality principles or their representations with the intention of ascertaining 
their true nature directly. Both cases involve differentiating the entity which is the object of 
attention as well as connecting or relating to others. The latter is anusandhāna, ‘investigating / 
contemplating and connecting together.' A well-known example of the use of the term in this 
sense is Sivasütra 1/6: Sakticakranusandhane visvasarihürah, ‘by contemplating / fusing together 
the configurations of energies the universe is withdrawn.’ In this case the two streams of clarified 
butter representing the perceiver and the perceived flow together, unified by a single anusandhāna 
of both, so that they are experienced as one. 

75 Read anyonyasya for anyo ‘nyatra. 
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q3ub Jaret a Fe CST | 


sthandile kumbhakarkaryor bhagam bhagam nivedayet | 
bhāgenāgnau mantratrptir dvayam Sisyatmanor atha || 447 | 
ittham vihitakartavyo vijfiapyesam tadiritah | 
Saktipātakramāc chisyān samskartum nihsared bahih || 448 || 
tatraisārh paficagavyam ca carum dašanamārjanam | 


(Now the teacher) should offer a part (of the pap) to the sacrificial 
surface, to the large jar and to the small jar (kakarī). The Mantras (present 
in the fire) are satisfied by one part (offered) to the fire. Two (are offered, 
one each) to the disciple and himself. In this way, he should do what is 
enjoined and, once having made the (appropriate) declaration to the 
Lord, (the teacher,) impelled by (Siva), should go outside to purify (his) 
disciples, according to the (intensity) of the descent of the power (of grace 
they have received). There, (in the open,) he should give them the five 
products of the cow, the sacrificial pap, and (a stick) to clean the teeth. 
(447-449ab) (444cd-446) 


And it is said (in the Mālinīvijayottara): 


‘The sacrificial pap is (prepared) successfully with sacrificial rice boiled 
in milk, and (the utterance of the) mantra of the Heart (while it cooks). (Then) 
the oblation (saripāta) is offered with (the utterance of) seven mantras,” and 
(the sacrificial pap) is then divided into six (equal) portions. (These are offered) 
equally to Šiva, the fire, the teacher and disciples, and to the small (vārdhānī) 
and large jars (kumbha).' ? 


‘Once having made the (appropriate) declaration’ (concerning this, 
it is said in the Mālinīvijayottara): 


“You yourself, O Supreme Lord, (have ordained) me a teacher by 
(Your) command (ājūā). (These are my) disciples who, impelled by Siva’s 
power, deserve to be graced by You, such are they who are present (here), grace 
them, having entered my body, so that being Your equal (I may act thus!) ^? 


(Then) '(the teacher) is impelled by (Siva), who says (in the 
scriptures), “do this". ‘There’ outside (in the open), he should give (them the 
sacrificial pap). 


7? The declaration is taken from MV 9/37-38 and is transcribed by Abhinavagupta below in 
16/74-76. 

75 According to TĀ 15/439 (436cd) ff., these Mantras are those of the three goddesses, the three 
Šaktis and Mātrsadbhāva. 

79 MV 8/121-122ab. 

7 MV 9/37-38. Lines 37-38ab are guoted literally below as TĀ 16/74ab and 75. The following 
line is expanded as TĀ 16/76. 
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The Stick for the Teeth (dantakastha)”' 


TS We: pr mAAR: 11 4% d 
ASA masae FIT | 


tasya pātah Subhah prācīsaumyaišāpyordhvadiggatah || 449 |l 
asubho 'nyatra tatrāstrahomo ‘py astasatam bhavet | 


It is auspicious for that (stick) to fall to the east, north, northeast, 
west or vertically (ūrdhvadik). It is inauspicious (if it falls) elsewhere. There 
(in that case) also, one hundred and eight oblations should be (offered) with 
the Weapon.”” (449cd-450ab) (447) 


‘That’ is (the stick) to clean the teeth. ‘There’, when it is inauspicious. 
That is said (in the scriptures, where we read): 


‘If (the stick) stands (straight) facing upwards, he will get a kingdom 
and liberation, (but if) it faces down, deathwards, death; (and so in order to 
avoid that,) he should make a hundred oblations with (the Mantra of) the heart. 
(If it falls) in the east, (he will achieve) complete success in Yoga. (If it falls) in 
the southeast, that indicates disease, in the south there will be death, in the 
southwest (much) quarrelling, in the west, much wealth, in the northwest (he 
will be) ousted (by the enemy), in the north, he will obtain (yogic and magical) 
accomplishment (siddhi), and in the area of the northeast, liberation.’ 


The purification (samskdra) of the teeth has been taught in this way. 
The Final Purification (antasariskriya) ” 


The Vision of the Deities in the Mandala 


ART GA || vo || 
aaeei aaae fra: | 
TAREAS TS: 11 442 J 
wavy NGN 3qdy34 fu: | 


Ara x d: fsrendrfaaredfür: 11 442 gi 


"| This is a small stick made of soft wood about the size of the little finger used to clean the teeth. 
See SSP 1/11-17 (vol. 1, pp. 8-13). The same rite of the stick is also performed by Tantric 
Buddhists (see for example, Gnoli-Orofino 1994: 160). 

782 15/449cd-450ab (447) is MV 8/123. MV reads: tatrāpi homo 'stasatiko bhavet — ‘there (in that 
case) also, the oblations should be one hundred and eight’, for tatrastrahomo ‘py astasatam 
bhavet — ‘There (in that case) also one hundred and eight oblations should be (offered) with the 
Weapon'. 

733 According to Jayaratha, the purpose of this rite is to make the Mantras penetrate the disciples. 
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sate Frys qui sad: Tey | 
giam frr afefa wears 11 443 d 


netramantritasadvastrabaddhanetran acaficalàn | 450 I 
ananyahrdayībhūtān balād ittham nirodhatah | 
muktāratnādikusumasarnpūrņājalikān guruh || 451 |l 
pravesya sthandilopāgra upavešyaiva janubhih | 
praksepayed afijalim tam taih šisyair bhāvitātmabhih | 452 1l 
afijali punar āpūrya tesam lāghavatah patam | 

dršor nivārayet so ‘pi Sisyo jhatiti pasyati || 453 |l 


(The disciples) are blindfold (by the teacher) with a good cloth 
consecrated (mantrita) with (the Mantra of) the Eye. (Their power of sight) 
arrested in this way by force, (they do) not fidget, and (their) attention is 
not directed to anything else.” (Their) cupped hands filled with flowers, 
pearls, gems and the like, the teacher introduces them into the front of the 
sacrificial surface, and then, making them kneel, (the teacher) should throw 
(his) handful of flowers (onto the sacrificial surface) along with those 
purified disciples.”* After having filled their hands again (with flowers), he 
should remove the blindfold quickly from the (disciple's) eyes (so that) he 
sees (the Mandala) all of a sudden. (450cd-453) (448-451ab) 


‘Those’ are (the disciples) who have been introduced into (the 
sacrificial area) in this way, and are those who are to do what needs to be done. 


734 The blindfold is amongst the standard set of ritual implements (29/75-77). The consecrated 
blindfold is in itself so powerful that even touching it may induce possession by the deity (āveša) 
(29/196-197ab). There are several occasions for a disciple to be blindfolded apart from this one. 
These include the initiatory rite of placing Siva's Hand on his head. Another one is that in which 
he is given his name as an initiate. This is selected according to where a flower he casts falls 
randomly on a specially prepared diagram (see 29/187-191cd). Generally, the blindfold is 
empowered, as in this case, with the Mantra of the Eye. This is also so in the naming ceremony 
taught in the SvT: 


‘It is proper that the viewing of the mandala should be by (the disciple) who is 
(initially) blindfolded, so (that he may) assume a state of concentration on the Lord by quelling 
the outer flow of the senses. Thus, it is said: 


Once the cloth (for the blindfold) has been sprinkled with water, it should be enveloped 
with (the mantra of) the Armor. Worship it with scent and flowers etc. and consecrate it with 
Bhairava's Mantra. Once having bound the eye with (the Mantra of) the Eye. . . . SVT 4/60cd-61a 


(Ksemaraja) *once having bound the eye', that is, (the sense of sight) that heralds the 
flow of all the senses, (once) consecrated with (the Mantra of the Eye). (The blindfolding of the 
eyes) is preceded by the utterance of the Mantra of the Eye. (Having done that, the teacher) 
*should place a flower in the disciple's hand”. (4/61d) 

755 This is the rite of mandaladarsana, that marks the liberating climax of the rite of initiation. 
Although this rite is generally an essential part of the conclusion of the procedure for the common 
initiation, it is not found in the MV. Accordingly, Abhinava draws it from some other source. 

The disciple is similarly blindfolded for the rite in which he is allotted a Kula. This is 
decided by where flowers he releases from his hand happens to drop. See below, 29/187cd-191, 
which is largely drawn from MV 11/17cd-22. See there and notes for details. 
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(The blindfold is removed) ‘quickly’, in such a way that he sees the sacrificial 
surface all of a sudden. This is the (overall) sense. 
So, what happens to him in this way? With this doubt in mind, he says: 


facere uen TG | 
ATAUG WIT 11 44 ll 


jhatity ālokite māntraprabhāvollāsite sthale | 
tadàvesavasamc chisyas tanmayatvam prapadyate || 454 Il 


At the sudden sight of the sacrificial ground (i.e., the Maņdala) 
springing forth radiantly (ullāsita) with the power of the Mantras 
(projected onto it), by virtue of the penetration (āveša) of their (power), the 
disciple attains a state of oneness (fanmaya) (with it). (454) (451cd-452ab) 


He induces one to take this (teaching) to heart by presenting an 
example. 


IN fe Thee 
Tad wisp FAR gown odi 


yathā hi raktahrdayas tams tan kāntāguņān svayam | 
pašyaty evam šaktipātasarnskrto mantrasannidhim || 455 |l 


Just as one who is in love (raktahrdaya)”* sees by himself 
(spontaneously each of the many) virtues of the beloved, so does one 
purified by a descent of the power (of grace) see in this way the presence of 
Mantras (in the Mandala). (455) (452cd-453ab) 


(He sees this) ‘by himself’, with no need at all of another means, for if 
that were so, he would not have that vision (of reality) (daršana). 

Surely (one may ask), the qualities of the beloved, such as (her) beauty, 
are perceptible. One who is in love can see them. Mantras, however, are not 
perceptible, even if they are close by, so how can they become the objects of the 
senses of sight and the rest, that perceive inferior things? With this doubt in 
mind, he says: 


ARITA fe Gear ATĢST | 
TAG Wn saa AAA |1 wu | 


caksurādīndriyāņām hi sahakārinņi tādrše | 
saty atyantamadrste prāg api jāyeta yogyatā || 456 I 


75 A raktahrdaya is one ‘whose heart is attached (rakta)’ (to his beloved) or ‘whose heart is dyed 
(with love)’. 
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When such an aid to sight and the other senses is present, they 
become fit (to perceive) even what was previously totally invisible. (456) 
(453cd-454ab) 


“When such an aid to sight and the other senses is present’, that is, a 
descent of the power (of grace), ‘they become fit’, and it becomes possible for 
them "(to perceive) even what was previously totally invisible’. The meaning 
is that (they become fit to operate) as instruments of the act of perception in the 
case of Mantras and the like, although they are not the objects of conceptual 
knowledge, because there is no latent trace of (their being previously) 
experienced. 

What is the authority here (for this view)? With this doubt in mind, he 
says: 


aaa fe fara dē MS BIE | 
am 4 avai fag: sears 11 wus d 


krtaprajūā hi vinyastamantram deham jalam sthalam | 
pratimādi ca pašyanto viduh sarnnidhyasamnidhi || 457 |l 


Those whose insight is developed (krtaprajfia), observing a body, 
water, a place, an icon and the like onto which Mantras have been 
deposited, know (immediately) whether (the Mantra deity is) present or 
not. (457) (454cd-455ab) 


He says (the following) to those who deny even their own insight (that 
they have) in this way. 


-memenumcsqegz | 
Im qufeeseacenesAr 11 uc og 


nyastamantrārnšusubhagāt kificidbhütadimudritàh | 
trasyantīveti tat tac cidaksais tatsahakaribhih || 458 | 


(But) those who are afflicted (mudrita) by some ghosts or the like 
are gripped, as it were, by fear, because (the teacher) is beautiful, (shining 
radiantly) with the rays of the Mantras deposited (on his body). Thus, one 
can perceive their presence or absence very well by means of the senses 
assisted (by a descent of the power of grace). (458) (455cd-456ab) 


People who are ‘afflicted by some ghosts or the like’ are seen in (this) 
world to be ‘gripped, as it were, by fear’ of the teacher etc., because of the 
good fortune (and grace) of the radiant energy that has been revealed (in him) 
by the deposition of Mantras (onto his body). In this way, the senses that have 
been assisted by that descent of the power (of grace) and the like, the presence 
or absence of each one is thus (known immediately.) as is the consciousness by 
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(its own) awareness." With this much, the final purification (sariskāra), which 
is that of the penetration (of the power) of Mantra (mantrāveša) (into the 
disciple), has been taught. 

Now he expounds the rite of Siva’s Hand. 


"The Initiation by Means of Siva’s Hand (Sivahastavidhi) 


ad: fm wed chet adaga | 

HA Gols TTT WET di Wu gi 

d Ru «i qfér Cees: | 
RIGA dig Adamu oup 11 v&o |i 


tatah sa daksine haste diptam sarvādhvapūritam | 
mantracakram yajed vāmapāņinā pāšadāhakam | 459 |l 

tam šisyasya karan mūrdhni dehanyastadhvasamtateh | 
nyasyet kramena sarvangam tenaivāsya ca samsprSet || 460 ll 


77 Read ciccetanavad evar for cit cetanavad evar. 

738 The teacher transforms his hand into Siva's hand ($ivahasta) by projecting upon it the main, 
most powerful mantras of the tradition. The imposition onto the disciple’s head of Siva’s hand to 
sever his bonds and thus initiate him is a procedure that goes back to pre-Āgamic Pasupata 
Saivism and appears in the earliest known Saiva Agama, the Nisvāsatanttvasarhhitā. Goodall 
(2015: 279-280) explains: ‘Sivahastam refers to the guru's laying of his hand, on which the 
principal mantras have been installed, on the initiand's head. This appears to have been the 
defining moment in Lākula (Pāšupata) initiation as described in the Nisvasamukha (Sanderson 
2006: 188-190) and became in later Saiddhāntika texts the culminating moment in the first 
initiation, the samayadīksā, which introduces the neophyte into the religion and obliges them to 
follow its rules (samaya) but does not confer liberation, for which another initiation, nirvāņadīksā, 
is required." 

The imposition of Siva's Hand is commonly followed by the cutting of a thread, which 
induces the severing of the initiand's fetters. This is taught in the earliest Siddhāntāgama, the 
NTS. in Mūlasūtra 4/14: ‘(Then follow) the superimposition (of mantras onto the hand), the 
laying hold of the disciple, the (laying of the guru's) Siva-hand (upon the head of the initiand), 
and the cutting of the (thread embodying the) bonds. All these acts should be performed with the 
five Brahmamantras.' (Goodall 2015: 279) The thread is then burnt. 

In some, cases, the topknot of the disciple is severed, as is prescribed in the 
Svayambhuva-sütrasarigraha 13/11: ‘At the end of the homa, he should cut off the (disciple's) 
topknot (and offer it to the fire, and) then, in due order, he should offer a full oblation. One who 
(as described above) has received the hand of Šiva is called in this system a samayin.’ (Goodall 
2015: 283) 

Note that the Sivahasta taught in the Kularatnamālā brings about immediate realization 
(see 29/192cd-194) Goodall 2015 289: 'Sanderson has shown (2006:188-193), the initiation 
structure in the Nisvāsa must derive from the Lakulas described in Nisvasamukha 4 . . . Clearly it 
involved the laying of the Sivahasta upon the disciple and then meditation upon the Lākula 
cosmography, coupled with some action’ Sanderson 2006: 188: ‘The officiant we are told here, 
must meditate on the cosmic hierarchy, make that hierarchy the object of an action unfortunately 
lost in a lacuna caused by damage of the manuscript, and then initiate the candidate through what 
the text calls the descent of the word atha (athašabdanipātah).” See Goodall 2015: 294-295. Ibid. 
295: ‘the scant Lakula material leaves us in doubt about whether initiation is essentially the 
bestowal of the Sivahasta, the meditation upon the prakriyā [cosmic order] or the *descent of the 
word atha’. 
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Then (the teacher) should worship on his right hand, by means of 
the left, the wheel of Mantras, energized (dīpta) and full of all the Paths, 
that burn up all the fetters. (He should) place that hand on the head of (his) 
disciple, onto whose body the series of paths have been deposited, and he 
should deposit in due order (the Mantra) on each limb (of his body), and 
touch it with that same (hand). (459-460) (456cd-458ab) 


Surely (one may ask), nothing is said in this regard in the 
Mālinīvijayottara. So where has this (ritual procedure) been taken from? With 
this doubt in mind, he says: 


sw AAN sss jam | 
add Rraeda ane a fev i wee di 
UGS aed sftadtstifadmadm 


uktam diksottare caitaj jvālāsampātašobhinā | 
dattena Sivahastena samayi sa vidhiyate || 461 Il 
sāyujyam i$vare tattve jivato 'dhitiyogyatà | 


And (so) this is said in the Diksottara, (where we read that) the 
disciple becomes a regular initiate (samayin) when (the teacher) has given 
(and laid upon him) Siva’s hand, beautiful with the descent (saripāta) of the 
flames (of the fire of Mantra). He is united, while he is still alive, with the 
I$vara principle, and is (rendered) fit to study (the scriptures).”” (461- 
462ab) (458cd-459) 


™ 15/462cd-463 (458cd-459) is a condensed paraphrase of Dīksottara 7/108-111ab. This passage 
is found in IFP T 17B p. 907 and IFP T 127 p. 4. Quoted and edited from the latter by Goodall 
1998: xlī n. 96. However, IFP T 17B is more complete and correct. The variants there in this 
passage are labelled B. An electronic transcript of it can be downloaded from the Muktabodha 
site. The passage reads: 


jvālāmālākalākārarh dhyātvā devam mahešvari | 

dhyātvā devam mahesanam bhūmimadhye (B: dhya* to madhye missing) tu tatvavit || 108 Il 
punyapapam dahet tasya dhyātvā deham na sarhšayah | 

evarhkrte tato devi Sivahasteti sa smrtah (B: -hastena samsmrtah) || 109 |l 
Sivahastapradanena samayi sa vidhīyate (B: sarvadhiyate) | 

anena vidhinà devi kuryāt tasyapy anugraham || 110 Il 

sāyujyam isvare tatve bhavate (B: bhavante) nātra sarisayah | 


‘O Mahešvarī, having meditated on the god whose form is a blazing garland of energies, 
once (the teacher who) knows reality has meditated on the god Mahešāna in the middle of the 
Earth, his merit and sin is burnt away without a doubt by having (thus) meditated (on his) body. 
(108-109ab) 

Then, O goddess, once this has been done, (the teacher's hand) is considered to be 
Siva's Hand. By giving Siva's Hand (and laying it upon him, the disciple) should be made a 
regular initiate (samayin). O goddess, by means of this procedure, grace him also. Without a doubt 
(he is) conjoined (in this way) to the I$vara principle.’ Dīksottara 7/108-111ab 


Note that in the Dīksottara, the imposition of Siva's Hand on the disciple's head makes 
him a regular initiate (samayin). Abhinava has chosen the procedure taught in the Devyayamala 
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(Siva’s Hand is beautiful with) ‘the descent of the flames (of the fire 
of Mantra)’, because of the (close) presence of the radiant energy of Mantra. 
That is said (in the Svacchandatantra, where we read): ‘Having meditated on 
the All-pervasive Lord in Siva’s Hand and the aggregate of Mantra well and 
intensely aflame.””'” The *I$vara' (principle) is located above the principle of 
(Pure) Knowledge. It is certainly not (as some maintain) Kālāgnirudra, which is 
located below the Earth principle, because it is not seen to be such in the 
scriptures."' (Ksemarāja,) the author of the uddyota (commentary on the 
Svacchandatantra,) has laboured here (in his commentary on this passage to 
counter this mistaken conception). Thus one should consider (for oneself) 
what is the use of that discussion here (in this regard). The 'study' (of the 
scriptures) is (their systematic) study. That is said (in the Svacchandatantra, 
where we read): 


‘The regular initiate (samayin) who has been purified (samskrta) in this 
way is fit to utter the word (of the scriptures), so too to hear (it), study (it), offer 
oblations and also worship etc." He whose soul is completely pure, by virtue of 
right conduct (caryā) and meditation, attains the Lord's plane." ^ 


described next as the regular, basic initiation. The reason for this is clear enough. According to the 
latter, Trika Mantras and deities are projected onto the teacher's hand. As the Diksottara is not a 
Trika Tantra, Abhinava could have simply ignored it, but he chooses instead to present the 
procedure of Siva's Hand there to serve first as a preliminary to the imposition that takes the 
initiand up to the level of Ivara. The Trika procedure taught in the Devyāyāmala causes him to 
rise all the way to a state of conjunction (sāyujya) with Siva, and so completes the regular 
initiation (samayadīksā). Abhinava then continues on to the other initiations, surprisingly, 
reserving the highest type of initiation — the one which bestows immediate extinction of the 
fettered state (sadyonirvāņadīksā) — to the procedure taught in the Diksottara. Does this mean that 
this common, basic initiation, meant for those who aspired to liberation, was not found, or at least, 
not described in detail, in Trika Tantras? The PT (v 25-26) does refer to it, but there it is in 
relation to the utterance of SAUH. The Spandakārikā (v 32), probably following suit, after PT 19 
presents it as a flash of direct realisation that does not require outer ritual. 

"0 SyT 3/142ab. 

7! Read tathā Sruter for tathāšruter. 

* See note just below, where the passage from the commentary on SvT 4/78-79ab is translated. 
79 Read tathaiva ca for tathaivaca. 

74 SvT 4/78-79ab. 

samayī samskrto hy evam.......... 

evam iti jātyuddhāradvijatvarudrārnšāpattibhip | samayī samayah pāramešašāstra- 
maryādāvartanam asyāstīti krtvā | yadāha ---- 

šitas vācane 'syārhatā bhavet | 

Sravaņe ‘dhyayane home pūjanādau tathaiva ca | 4-78 Il 


vacanam buddhyādyārohāyāvartanam, šravaņam arthāvabodhah, adhyayanam 
vedavatsatatapātha āgamagranthasya, ādišabdena japadhyānādayah || 78 | 
ittham ayarh samayī ---- 

caryādhyānavišuddhātmā labhate padam aišvaram | 


caryadhyanabhyam samayapālanayogābhyāsābhyām eva višuddha ātmā yasya | diksaya hi 
asyādhvašuddhiyojanena vind īšvarayogayogyataivāhiteti tadyogād evāsya pāšašuddhāv 
isvarapadàptih | ata$ ca yat kascid īšvaratattvayojitasyāsya putrakadidiksayam adharapada- 
Sodhanam na yuktam iti i$varapadam ---- 


suddhabhāvasthitasyāsya kàlarudram nidhāpayet | 
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That is not only taught here (in the Dīksottara), but also elsewhere. 
Thus, he says: 


HAIG TAANE | 442 d 
T SRERTHTUTTERTERESRRNG: | 


GET TAA MAYS WT | v&3 | 


wifes ufér fanredusg wesfé: 1 vau gu 
sri Nama unb wats gay | 


iti kairaņavākyānusāreņa kālāgnidhāma vā (maiva) ity avocat, tad asat, samayino yojanikāder 
acoditatvāt kairaņasya vākyasya cāsya putrakāšrayabhuvanadīksāvisayatvāt | kiraņāyām hi 
samayidīksānte tato dīksāri samācaret ity upakramya putrakavisayabhuvanadīksā etadvākya- 
pramukham nirvāhitety alam | t§varapadalabho ‘para muktih \\ 

"The regular initiate (samayin) who has been purified (sarisk, rta) in this way’. (78a) 


‘In this way’ (means) by causing (him) to enter (several times) into the condition of (the 
devotee who is) a limb of Rudra, which is that of a twice born (Brahmin), by extracting (the 
disciple’s previous caste status). ‘The regular initiate’ (samayin) is one who has the Rule and 
observes confinement within the boundary (of the rules imposed) by the Supreme Lord’s 
scriptures. As he says: 


‘(He) is fit to utter the word (of the scriptures), so too to hear (it), study (it), offer 
oblations and also worship etc.’ (SvT 4/78) 


“Uttering (the word of the scriptures) is repetition in order to make (the meaning) ascend 
into the intellect etc. ‘Hearing’ is the understanding of the meaning (of the scripture). ‘Study’ is, 
like the Veda, constant reading of the book of scriptures (āgamagrantha). The word ‘etc.’ (refers 
to) the repetition of Mantra and meditation etc. In this way, this regular initiate (is as follows): 


‘He whose soul is completely pure by virtue of right conduct (caryā) and meditation 
attains the Lord's plane.' (SvT 4/79ab) 


His soul is pure ‘by virtue of right conduct (caryā) and meditation’, that is, by observing 
the Rule and (by the practice of) Yoga. Without initiation, that is, without his being applied to the 
purification of the Path, he is not fit to (practice) the Lord's Yoga, and it is by that Yoga that his 
fetters are purified, and when that happens, he attains the Lord's plane (pada). Thus, if anyone is 
conjoined to ĪSvara's reality level (tatrva), it is not proper that the lower levels (adharapada) to be 
purified in the course of the Putraka's initiation. The Lord's plane: 


‘Place Kālarudra of the one who is established in purity ($uddhabhàva)." 


In accord with (this) statement from the Kiraņāgama, (one can say that) he has spoken 
about the abode of Kālāgni. That is wrong (asat), because the regular initiate is not enjoined to 
(take the initiation based on) conjunction (of the soul with worlds and reality levels), because the 
subject of the statement of the Kiranatantra is the initiation of the worlds (bhuvanadīksā), which 
is the basis of that of the Apprentice (putraka). It is (said) in the Kiraņā that at the end of the 
initiation of the regular initiate, beginning with ‘he should then perform the initiation’, this 
statement is mainly concerned with the initiation of the worlds, which is for the Apprentice. (So 
let this) suffice. The attainment of the plane of the Lord is a lower form of liberation." 
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Sridevyayamale tūktam astārāntas trisūlake || 462 || 

cakre bhairavasan nābhāv aghorādyastakārake | 

bāhyāpare para nemau madhyašūle parāpare || 463 I 
jvalakule ‘rune bhrāmyanmātrpraņavabhīsaņe | 

cintite tu bahirhaste samdrste samayī bhavet || 464 |l 
pāšastobhādyas tu sadya uccikramisur asya tam | 

prāņair viyojakam mūrdhni ksipet sampüjya tad bahih || 465 I 
anena šivahastena samayī bhavati sphutam | 


It is said in the venerable Devyāyāmalatantra that ‘(the disciple) 
becomes a regular initiate (samayin) when he has seen (the wheel the 
teacher) imagines (is on the palm of his own) outer hand. It has eight 
spokes, and within it is the Wheel of (Siva’s) Trident. The essence (of the 
three) Bhairavas (bhairavasat) is in (its) nave, and (the retinue of eight 
Bhairavas) beginning with Aghora, on the eight spokes. (The goddess) 
Apara is on the outer (circumference). Para is on the felly, while Parapara 
is on the middle prong (of the Trident). Red and full of flames, it is fierce 
(and powerful) with the rotating syllable of Mātrpraņava (PHREM) (that 
makes it turn). Having (first) contemplated externally that (hand) and 
having had a vision (of this wheel), he becomes a regular initiate 
(samayin ).'^* 

"" (In order to impart the initiation that bestows immediate release, 
the teacher,) having (first) worshipped externally that (hand) which severs 
the vital breaths (from the body), should place it on the head (of the 
disciple) who wishes to ascend upwards immediately, (his) fetters paralysed 
and more. By this, (the rite of) Siva's Hand, the disciple clearly becomes a 
regular initiate.' (462cd-466ab) (460-463) 


‘(The wheel the teacher) imagines’ on the outer and inner part of the 
hand, which is such, is the trident, on the central prong of which is located (the 
goddess) Parapara. It is within a wheel with eight spokes, which is red like 
vermillion (sindūra), and so is *full of flames'. Within it are reflected the 
goddesses Parā and Aparā in two places, namely, the felly and outside the 
spokes (on the circumference, respectively). Its nave is adorned with the three 
Bhairavas, and is fierce (and frightening) with the syllable PHREM,”* that 
rotates all around each spoke of (this wheel), the spokes of which are presided 
over by the group of eight (Bhairavas) beginning with Aghora. As it is 
fundamentally (Siva,) the supreme good, a right vision (of this wheel) paralyses 
(the disciple's) fetters, and so just by this alone, (regular) initiation into (the 
observance of) the rule (samayadīksā) is accomplished. This is the meaning. 


75 Read —siile for —süla-. 

7 Contact (sarisparsa) with it, as we shall see, brings death. 

7? The following is an outline of how this procedure can serve to impart an initiation that 
dispenses immediate liberation (sadyonirvanadiksa) by removing the vital breath from the 
disciple's body, thus conjoining him with Siva by his death. Concerning this type of initiation, see 
below, Chapter Nineteen. 

755 Printed edition reads phenkàra-; Th: -phrerhkāra-. 
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Not only is the (regular) initiation into (the observance of) the rule 
(imparted) in this (way), but also the initiation that immediately dispenses 
Nirvāņa (sadyonirvāņadīksā). Again, (the disciple) who desires to exit (the body 
to attain liberation), ‘having (first) worshiped externally’ the sacred fields etc. 
in a manner consonant with the vital breath, ‘this’, Siva’s hand, ‘which severs 
the vital breaths (from the body), should be placed on the head (of the 
disciple)’. Just by its touch alone, his initiation that immediately dispenses 
Nirvana (sadyonirvāņadīksā) takes place. This is the meaning. As is said there 
(in the Devyāyāmala), beginning with: 


‘having drawn an eight-spoked wheel with a felly and a nave along with 
intermediate spokes, marked above with a trident.’ (Then continuing with,) ‘one 
should deposit Bhairava, who is located in the nave.’ ... ‘One should worship the 
group of eight (Bhairavas) beginning with Aghora’... ‘They are located on” the 
group of eight spokes.’ . . . *Parāparā, who is red like vermillion (sindūra), is on 
the Trident. The goddess Aparā and Para are located on the outer 
(circumference) and felly (respectively). . . . ‘The wheel,’ in the centre of 
which is Bhairava, rotates, and its light is red.” . . . ‘Having visualized the great 
wheel surrounded by a garland of flames on the hand, he should place the left 
foot (PH) there on the staff of the trident (R), and all around on the spokes 
conjoined everywhere with the right knee (E).' . . . ‘By seeing (it the fetters are) 
paralysed; by touching (it) he certainly dies.’ 


Surely (one may ask), what happens to him (now) that he has (acquired) 
the status of a regular initiate in this way? 


aaa wnfafafseenumeNmen 11 as II 
Pra y a R aed ism ere: | 

W Ua Fastest Aaa 11 av J 
Adomo da sacar | 

afta: UI: ASMA UY GU: || vāc II 


tasyaiva bhāvividhivat tattvapāšaviyojane || 466 |l 
putrakatvam sa ca pare tattve yojyas tu daisikaih | 
nirvāņakalašenādau tata t§varasamjnind | 

abhisiktah sādhakah syād bhogānte ‘sya pare layah || 468 I 


(Then,) when he has been separated from the fetters of the 
principles, in accord with the procedure that will be (explained further 
ahead),^' he becomes a spiritual son (putraka), and should be conjoined by 
the teacher to the supreme reality. He alone knows the types of invocations 


79 Read —te tu for for -tas tu. 
79 Read with MS Th, cakram for cakra-. 
75! The initiation of the the spiritual son (putraka) is taught in detail in chapter sixteen. 
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(jāti),”” the true nature of the repetition (of Mantra) (japa), (the offering of) 
oblation and the rest.” The adept (sadhaka) who has been consecrated 


7? The ‘types’ — jāti — are the words namah, svāhā, vausat, hürn, vasat and phat, which commonly 
conclude Mantras already found in the Vedas (Brunner-Lachaux, 1963-1998, vol. 1, p. 13), and 
also of Vaisnava and Buddhist texts. Concerning these six ‘types’, see below 30/43cd-45ab, and 
for details, see Dyczkowski 2009: vol. 5, note 15. 

75 After drawing from the Devyāyāmala for the initiation of the regular adept, the initiation of 
immediate release, the initiation of the spiritual son (putraka) and the consecration (abhiseka) of 
an adept (sddhaka), Abhinava again reverts to the Diksottara. Thus, 15/466cd-467 (464-465ab) is 
based on Diksottara 7/115-116, and 15/468 (465cd-466ab) on Diksottara 7/133-134. Note that, 
according to the Diksottara, the neophant becomes a spiritual son by this procedure. Although 
Abhinava presents a procedure for this initiation in detail in the following chapter, he does so 
without reference to the Diksottara. The passage, including its introductory lines, reads: 


adhvanam kurute so hi na tu na vyapayet param || 112 II 
samayī sarvatantresu bhavate nātra samsayah | 
putrako yena deveši kathyate sivayogibhih V 113 |l 

tad aham sampravaksyami kathyamānarh nibodha me | 
gaņayāgāditah krtvā drstvā kher (> khe) mandalàni tu | 114 Il 
hutvā tu vidhivad devi tatvapāšair viyojitah | 

yojitas tu pare tatve putrakas sa vidhiyate || 115 Il 

sa eva mantrakalpajīo mantratantravidhānavit | 
mantrakalpasuvettà ca dešakālavidhānavit || 116 I 
japayogavidhanajhiah tatvajfias ca vidhānavit | 
Diksottara IFP T 17B p. 908-909 


"The one who generates the Path (of the Worlds) certainly pervades the supreme. He is a 
regular initiate in all the Tantras, there can be no doubt here (about this). O mistress of the gods, I 
will tell (you now) that (procedure) by which (the initiate) is said to be a spiritual son (putraka), 
according to Siva yogis. Pay attention to me as I explain. After having performed the sacrifice to 
the host (of beings), having seen the assemblies (mandala) in the Sky and offered oblation as 
prescribed, O goddess, separated from the fetters of the principles and conjoined to the 
supreme reality, he becomes a spiritual son. He alone knows the (special) procedures (kalpa) 
(implemented) by Mantras and the procedures (vidhāna) of the Mantratantra (in general). He 
knows well the (special) procedures (kalpa) (implemented) by Mantras, the (appropriate) 
procedures for (particular) places and times, he knows the procedures concerning the repetition of 
Mantra (japa) and the Yogas and, knowing the true nature (of these things) (tattva), he knows the 
procedures.' Diksottara 7/112cd-116 


Abhinava says that the spiritual son (putraka, that I sometimes translate as Apprentice) 
‘he knows the (optional) procedures (kalpa) (implemented) by Mantras’ mantrakalpajfio. The 
change is most likely because Abhinava was not interested in *kalpas', that is, the kind of rituals 
largely performed to fulfil particular desires. Again, the text continues eulogising the initiate's 
skill in the use of Mantra by declaring that he is also expert in magical and exorcistic rites, neither 
of which interest Abhinava, and so he simply omits to mention them. 

The Diksottara continues: 


tāpane dipane caiva chedane ca tathaiva ca || 117 Il 
mohanastambhane caiva saraputajfias tathaiva ca | 
paramantravibhedajno mantrāpyāyanatatparaļ || 118 || 
dešajātivibhedajūah yojanāya ca tatparah | 

pātane daityabhütebhyah sirhhavidyādharesv api || 119 1l 
sarvajfias ca krtajiias ca šaucācārasamanvitaļ | 
samarthas ca parityāgī japāsaktas sada matah || 120 |l 
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(abhisikta) is initially (conjoined with Siva) by means of the jar of Nirvana, 
and then subsequently, by the one called I$vara (to Sadāšiva).”* At the end 
of (his Karmic) experience (bhoga), he dissolves into the supreme 
(reality).”* (466cd-468) (464-466ab) 


(The procedure) ‘that will be (explained further ahead)’ in Chapter 
Sixteen etc. ‘He’ means the spiritual son (putraka). ‘He himself’ means the 
regular initiate ‘when he has been separated from the fetters of the 
principles’. ‘As (he will be) by means of the procedure that will be 
(explained further ahead)’ — these (two statements) should be related to one 
another here, and in the same way further ahead also. ‘Types (of Mantra)’ are 
(the kinds of ejaculations that come at the conclusion of Mantras,) such as 
namah and svāhā. (The jar of) ‘Nirvana’ (is identified with Siva because) he 
who bestows Nirvāna is here said to be Šiva. Although the adept (sādhaka) has 
been conjoined to Siva, his abiding dwelling (avasthāna) is on the plane of 
Sadāšiva, so that (he may have) (karmic) experience (bhoga). Thus, he says: 
‘When (his Karmic) experience (bhoga) has come to an end, he dissolves 
into the supreme (reality)’. 


wat: wager cera: RaT | 
FITTS ATTA A: 11 w&S I 
«xen stad: fas | 


fadma: Heat Ados ASAT || vo |i 
aAa gea a mesm: | 


‘(This initiate knows the procedures) when heating, inflaming, and severing (are 
required), and so too (the magical rites that) delude and paralyse (an enemy). He knows the 
encapsulation (of mantras with other mantras) and, intent on nourishing (his own) mantras, he 
knows how to render asunder the mantras of others. He knows the varieties of locations and 
classes (of mantras) and is intent on conjoining (them) in order to cause the fall (of others) from 
demons and ghosts, even in those who have as their base the Lion Vidyā. He knows everything 
(that needs to be done) and what has been done, and possesses the (right) conduct of purification. 
He is competent and a renunciate, who is considered to be always dedicated to the repetition of 
mantra.” Dīksottara 7/117-120 
™ See SSP vol. 3, pp. 500-553. The sādhaka is first initiated as a disciple who aspires to 
liberation (mumuksu). He is thus united with Šiva. He is then placed on the plane of Sadāšiva, 
where he can have the worldly benefits, he desires and is entitled to have due to his past Karma, 
until they are exhausted. 

755 Abhinava is drawing from Dīksottara 7/133-134, which is as follows. 


abhisificec ca matimān prthivyādisamāyutam | 
nirvāņakalašarh yāvat esa eva vidhi (>vidhih) smrtah || 133 |l 
abhisiktam tadā $igyam ānayec chivasannidhau | 
arghyādibhis samabhyarcya adhikaram samarpayet || 134 11 


"The wise man should (continue) to sprinkle (abhisificet) the jar of Nirvana, which is 
conjoined to (the reality levels) beginning with Earth, for as long as this procedure is considered 
(to require it). Then, (when) the disciple has been consecrated, he should be led into Siva's 
presence, and having worshipped him with the sacrificial liquid (arghya) etc., (the teacher) should 
bestow upon him the authority (of an initiate)" Dīksottara 7/133-134. 
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etair guņaih samāyukto diksitah šivašāsane | 
catuspatsamhitabhijnas tantrāstādašatatparah || 469 I 
dašatantrātimārgajīa ācāryah sa vidhiyate | 

prthivim āditah krtvā nirvāņānte ‘sya yojanām || 470 ll 
abhisekavidhau kuryād ācāryasya gurūttama | 


He who possesses (all) these gualities and has been initiated into 
Siva’s teachings, knows well the four sections (pāda) of the scripture, * is 
intent (on studying) the eighteen (Siddhānta) Tantras (of the Rudra 
division), and knows the ten (Siddhānta) Tantras (of the Siva division, as 
well as those of the Pāšupata) Atimārga,”' is considered to be a teacher. A 
most excellent teacher conjoins (the new) teacher in the course of the rite 
(of his) consecration (abhiseka) (to all the levels of reality,) beginning with 
Earth up to the extremity of Nirvāņa.”* (469-471ab) (466cd-468) 


7* The Siddhāntāgamas and the Vaisņava Sarhhitās that were modelled on them, are generally 
said to be constituted of four pādas or sections, called Vidya — doctrine, Kriyā — ritual, Caryā — 
right observance, and Yoga. However, examination of early Siddhāntāgamas reveals that this 
division is relatively late and artificial (see above note 15,45 on TĀv ad 15/14-17). Accordingly, 
Sanderson suggests that in this case the term ‘pdda’ denotes these four topics a Tantra is supposed 
to teach, rather than sections of it. This is possible because Jayaratha guotes two other passages 
from the Devyāyāmala in which pādas are mentioned below in his commentary on 28/386cd- 
387ab and 28/400-404 (referenced by Goodall 1998: 183 n 69). Even so, by Abhinava’s time, the 
Agamas were already thought to have been divided into these four sections, even if they were not 
in fact so. Thus, Abhinava would naturally follow standard divisions like this, even though not 
realistic. The Siddhanta Agamas were thought to number 28, but this was an ideal figure in 
Abhinavagupta’s time. Had he noticed this and still stuck to the standard number, nonetheless? 
This seems hardly likely. We must assume therefore that he is quoting here from an unknown 
source, which was most probably a Siddhanta, for there is no mention of the Bhairava Tantras. 
Clearly, Abhinava has combined, as he is wont to do, a reference from a Trika scripture (i.e., the 
Devyāyāmala) with a Siddhānta source, to demonstrate that the procedures across the board from 
‘left’ to ‘right’ are compatible. 

7? See above, 1/18 for the two groups of Siddhāntāgamas, namely, eighteen belonging to the 
Rudra division (rudrabheda) and ten to the Siva one (Sivabheda). Atimarga — the Excellent Path, 
is a common designation for Pāšupata Saivism, which historically preceded that of the Agamas. 
Their scriptures were the Eight Pramāņas, none of which has survived. See above, note 8,869. 
The ‘supreme way’ consists of the sixty-four so-called nondualist Tantras. 

758 15/469-47 lab (466cd-468) is based on Dīksottara 7/121-126ab, that reads, according to IFP T 
17B: 


catuspātsamjūitābhijūah kalabhijfias tathaiva ca | 
utsāhavān sada daksah sādhakas sa vidhiyate | 121 I 
p. 910) kalašāstadašenaiva nava paficadasena và | 
abhisekapradātavyar dešikena mahātmanā | 122 \\ 
samputikrtya vidyakhyam kalasam surasundari | 
abhisificet tatah šisyarh vidhidrstena karmaņā | 123 Il 
prthivyadi samarabhya māyātatvam apascimam | 
sampufikrtya pascat tu vidyākhyenābhisecayet | 124 || 
evancaivabhisiktas tu sadhakas sa vidhīyate | 
prthivimaditah krtvā nirvāņāntena šobhane || 125 I 
abhisiktas tu deveše ācāryas sa vidhiyate | 


‘One who knows well the four sections (pada) of the scripture and the forces (kalā), 
who is always laborious and skilful, is to be made an adept (sádhaka). The great souled teacher 
should consecrate him with eighteen, nine or fifteen jars (of sacred water). Having encapsulated 
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‘These’ (qualities) are, for example, knowledge of the Mantras and 
Tantras. ‘The extremity of Nirvana’ is the plane of Paramašiva. Again, so that 
(he can have) authority (to perform the rites), his abiding dwelling (avasthāna) 
is in the lower (apara) Siva, (whereas his) is in Siva. As is said (in the 
scriptures): 


"The teacher? abides on the (intermediate) plane, which is both 
supreme and inferior (parāpara), in order that (he can have the) authority (to 
perform the rites). In Siva’s state, he may impart initiation to adepts (sadhaka) 
into (the state of) Sadāšiva, in the case of the spiritual son into the supreme 
plane, and the regular initiate into (that of) I$vara.' ^? 


The Four Types of Initiates, from Regular to Teacher 


Surely (one may ask), in saying this, what is being said with regards to 
the regular initiate? With this doubt in mind, he says: 


Udarrake dh TAA neq |1 vem od 
warren: GI | 


etair vākyair idari coktam samayī rājaputravat || 471 Il 
sarvatraivādhikārī syāt putrakādipadatraye | 


What is being said by these statements™ is that the ‘regular’ 
initiate is like a prince; he has the authority in all respects (to progress to 
all) three grades, comprising that of spiritual son and the rest. (471cd- 
472ab) (469) 


Just as a prince has been given the authority to, for example, (govern a) 
kingdom, similarly this regular initiate also (is competent to progress to the 
level of a) spiritual son and the others. All the initiations are said to be preceded 
by the initiation of a regular initiate. 


the jar called Vidya (with mantra), O beautiful lady of the gods, he should then sprinkle the 
disciple with the rite of which he has seen the procedure. (121-123) 

Having encapsulated (the principles) beginning with Earth up to the principle of Maya 
in the end, he should then sprinkle (him) with (the water of the jar) called ‘Vidya’. (124) 

He who has been sprinkled in this way is considered to be an adept. Taking Earth as the 
first, with Nirvana at the extremity, O beautiful one, (thus) sprinkled, O mistress of the gods, he is 
considered to be a teacher.’ Diksottara 7/125-126ab 
79? Read dcaryah for ācārye. 

7 This reference is not found in the Dīksottara or the MV. Perhaps it is taken from the 
Devyāyāmala, from which Abhinava also draws in this section. 

7°! Sanderson (reported by Goodall 1998: 184 n 69) suggests on the basis of this remark that 
verses 402 to 471ab (400-468) are all drawn (or paraphrased) from the Devyāyāmala. Indeed, 
references are sparse in this section; however, a good number have been identified as derived 
from chapter eight of the Malinivijayottara in the same sequential order as the rest of this chapter. 
The previous passage is derived from one in the Diksottara. So even, if Sanderson’s contention is 
true, it needs be qualified, for ‘by these statements’ Abhinava is in fact implying that they are 
drawn from various sources, although even so, they agree in the manner he describes. 
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Although there is no distinction between the spiritual son and the 
teacher with regards to (their being both egually) conjoined to the supreme 
principle, (even so,) he explains that there is some difference (between them). 


TIPI erat g AAA waq 11 ve? d 
aAa U 7 a: ae fear | 


putrako daišikatve tu tulyayojaniko bhavet || 472 || 
adhikārī sa na punah sādhane bhinnayojane | 


The spiritual son is egually conjoined (to the supreme principle,) as 
is the teacher. However, he is not competent to (apply) the means (to 
perform and participate in the rites which entail bringing about) various 
kinds of conjunctions (at various reality levels for a disciple).”” (472c- 
473ab) (470) 


‘He’ is the spiritual son. ‘The means” is initiation, the rites of 
installation (of the deity) (pratisthā) etc., for which purpose the teacher is said 
to abide on the (intermediate) plane, which is both supreme and inferior 
(parāpara). Thus, he says (it entails) ‘various kinds of conjunctions’. 


Surely (one may ask), it is possible for a regular initiate (to have 
received) a prior initiation that serves to extract sectarian signs (of his previous 
religious affiliations); so how is it that it has been said here that he is like a 
prince (in the sense that he is authorized to progress to higher levels of 
initiation)? With this doubt in mind, he says: 


TATA HG: owes II 
ATT 4 qase: Heras 


etattantre samayyādikramād āptottarakriyah || 473 II 
ācāryo na punar bauddhavaisnavadih kadācana | 


A teacher who has attained (the authority and knowledge to 
perform) more advanced rites has become so gradually, (passing through 
the levels of initiation,) beginning with that of regular initiate in this 
(particular Saiva) Tantra. He could (most certainly) never be a Buddhist or 
a Vaisnava. (473cd-474ab) (471) 


7 See below 16/295ab ff. Abhinava is referring to forms of initiation whereby a teacher conjoins 
his disciple to ascending reality levels and their corresponding worlds in the course of initiation 
(yojanikadīksā). In other words, Abhinava is saying that the apprentice has attained the level of 
his teacher, but is not competent to initiate others or perform rites in which these conjunctions are 
required. 
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Preparing the Bed (Sayyaklpti) 


Ud sugravid wed g PSAs 11 vox gi 
Rana grat da KORN | 

fare ferar aaa TA: || vou odi 
qd: gsar sat xar d ra | 
m FAKTA? BR 11 we I 


evam prasangān nirnitam prakrtam tu nirüpyate || 474 |l 
Sivahastavidhim krtvā tena sarhplustapāšakam | 

Sisyam vidhāya visrantiparyantam dhyānayogatah || 475 Il 
tatah kumbhe 'strakalase vahnau svātmani tam šišum | 
pranamam kārayet pascad bhiitamatrbalim ksipet || 476 II 


"*(This) has thus been explained by the way. (Now we go back to) 
discussing the main point. After having performed the prescribed rite of 
Siva”s Hand, and thereby burnt away the (disciple’s) fetters, (the teacher) 
should make that disciple bow (with reverence) to the large jar, the jar onto 
which the Weapon (PHAT) has been deposited, the fire, and his own Self, 
until, by means of meditation, he ultimately (attains) rest (within Šiva). 
After that, one should throw an offering (outside the sacrificial surface) to 
the ghosts and the Mothers.” (474cd-476) (472-474ab) 


(The reference here to the initiate as a) ‘teacher’ is (only) indicative, 
thus (he may be) an adept also. As he will say (further ahead): 


"The initiation (that bestows) liberation to those who previously bore 
the signs (of other traditions) does not carry with it the competence (to become a 
teacher etc.) Those (initiates who must be) born again are not fit to be on the 
path (that leads to becoming) a teacher or an adept.' ”® 


7 471cd-474 is Abhinava's observation. The source of 475-476 has not been determined. As 
Abhinava is not drawing from the Dīksottara, it may be that from 474cd to 495ab (472 to 491ab), 
he is drawing again from the Devyayamala. 

% Bali literally means an animal sacrifice. Although also literally done, often a symbolic 
substitute is offered to replace the animal. Offering bali may be an independent rite in itself. More 
often it is an ancillary rite performed along with the main one. It serves as an occasion to make 
offerings to attendant deities or supernatural beings of place such as sacred sites, geographical 
locations and the like, including the location where the rite is taking place and the foundations of a 
house. It is offered to beings such as ghosts (bhūta), guardians of place (ksetrapāla), the Mothers 
(mātrkā) and yoginīs, to pacify them and make them propitious. In the MV, it is prescribed for all 
the ghosts in all the directions, where it is said that ‘the teacher should then perform the rite of 
offering bali in all the quarters with this mantra: ‘OM KSAH KSAH SARVABHÜTEBHYO 
SVAHA'. MV 8/124. 

765 Below, 22/28cd-29ab. 
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Thus, it was said previously that ‘(he who possesses (all) these qualities 
and) has been initiated into Siva’s teachings.' ‘Thereby’, that is, by Siva’s 
Hand. 


Now in order to fashion the bed, he says: 
Yoga of the Disciple with the Teacher When Sleeping 


qd: Ws NOMA ATAMTA | 
paren IRT T fast 4 i vow |i 
RIAA peat TTT: | 
MĀCA TO: TATEMHAT 1 Vd dd 
qd: SAINT V: | 
FIT fase fret: d wew od! 
Tad erst eM Ta TST | 
qqdfásred wenn AAAA: 11 woo d! 


tatah sankaram abhyarcya Sayyam astrābhimantritām | 
krtvasyam šisyam āropya nyastamantram vidhāya ca |477 ll 
Sisyahrccakravisrantim krtvā taddvādašāntagaļ | 

bhavet ksinakalàjalah svaradvādašakodayāt || 478 ll 

tatah pravesapracitakalasodasakojjvalah | 
sarhpūrņasvātmaciccandro višrāmyed dhrdaye Sisoh ll 479 II 
svayarh vyutthānaparyantarh dvādašāntam tato vrajet | 
punar visec ca hrccakram ittharh nidrāvidhikramah I| 480 Il 


"Then, after having worshipped Šiva and prepared the bed 
consecrated with the Weapon (PHAT), (the teacher) places his disciple on it 
and deposits the (appropriate) Mantras (onto him). Then, having (brought 


765 Above, 15/469b (466d). 

767 In order to induce the soul to rise through the stages and levels, to which it must ascend in 
order to reach Siva and thereby be initiated, the teacher extracts it from the disciple's heart when 
he is asleep. This is because it is the common belief, exemplified in the following passages from 
the Upanisads, that sleep is a state in which the individual soul rests passively within the heart. 
Thus, we read in the Brhadáranyakopanisad: 


‘Then Ajātašatru said: “When this man was asleep, where was his conscious spirit, 
whence did it return?" And Gārgya did not know. 16 

Then Ajātašatru said: "When this man was asleep, his conscious spirit, having assumed 
into himself by his consciousness the consciousness of all the vital breaths (pranah), was dwelling 
in the inner space within the heart. When he holds these (vital breaths), then a person is said to be 
asleep. When his breath is withheld, his speech is withheld, his eye is withheld, his ear is 
withheld, his mind is withheld. 17 

Now when he is in deep sleep, when he does not know anything, then the seventy-two 
thousand arteries called hitah move from the heart to the pericardium. Entering into them, he rests 
in the pericardium. Just as a young man or a king or a great Brahmin might rest, when 
experiencing extreme joy, so does he rest.” 19 BrUp 2/1/16-17, 19 


TANTRĀLOKA 293 


his inhaled breath) to rest in the wheel of (his) disciple”s heart, (by the flow 
of the disciple’s exhaled breath) he goes to (his) End of the Twelve. (This 
process takes place as follows. Initially,) as the (solar energies of) the twelve 
vowels arise (progressively in the course of the teacher’s solar 
exhalation),"* the (lunar) energies (kala) (of the teacher's breath) gradually 
diminish. 

Then, burning radiantly with the sixteen (energies of the Moon of 
inhalation), accumulated (as the breath) enters,’ the Moon of (the 
teacher’s) own consciousness, completely full, he brings it to rest in the 
disciple’s heart. He then travels to (the disciple’s) End of the Twelve, to 
then return into the wheel of his heart and so on, (back and forth in 
consonance with his breathing,) until (the disciple) wakes up by himself. 
Such is the process that (constitutes) the procedure while (the disciple) 
sleeps (nidravidhikrama).”” (477-480) (474cd-478ab) 


"The twelve vowels’ are the energies (kala) of the sun. ‘Such’ (is the 
procedure, namely) the entry and exit of the breath in this way of the disciple 
and oneself, in the stated manner. 


arate: Rrest Fret ferret | 
wed sie IPAR Ye dU 


āyātanidrah Sisyo ‘sau nirmalau sasibhaskarau | 
hrccakre pratisamdhatte balāt pūrnņakršātmakau | 481 II 


When the disciple has (just) fallen asleep, he gathers together (and 
contemplates) forcefully in the wheel of (his) heart the pure Moon and Sun 
(of inhalation and exhalation) that are full and depleted. (481) (478cd- 
479ab) 


Surely (one may ask), even if this is so, what of that? With this doubt in 
mind, he says: 


755 The twelve vowels make up the stream of the Sun of prāņa, the exhaled breath. The disciple's 
entry into his heart coincides with the teacher's inhalation, and his rest in the End of the Twelve 
with his exhalation. Thus, the teacher enters the disciple's heart by exhaling while the disciple 
inhales, and the End of the Twelve by inhaling when his disciple exhales. This flow of the vital 
breath, back and forth between teacher and disciple, continues until the disciple wakes up. 

169 See above, 5/63cd-65. 

™ Tt is possible that here Abhinava is presenting here the essential practice of a number of similar 
procedures, rather than drawing from any one source. We are alerted to this possibility because 
the authority that he supplies for it is a nondescript meditation on the breath taught in the 
Vijianabhairava. In this way, he has no need to refer to any one particular variant of this 
procedure. However, we have no proof that he is doing this here. It is more likely that he is basing 
himself on just one source. Up to now he has followed the Devyāyāmala, along with the 
Diksottara. As it is not found in the latter, he may well be continuing to follow the procedure 
taught in the Devyayamala. The same may be the case with the following section concerning the 
examination of dreams (vicárana). 
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The Disciple’s Yogic Dreaming 


CACTI: TAT | 
wat AAAA A d wes I 


hathanirmalacandrārkaprakāšah satyam iksate | 
svapnam bhāvišubhānyatvasphutībhāvanakovidam || 482 Il 


(Possessing as his) light that of the Moon and Sun, pure (by the 
practice of this) forceful (hatha yoga,) he sees a dream that is true and is 
capable of clearly reflecting on future (events), both auspicious and 
otherwise. (482) (479cd-480ab) 


What is the authority here (for this teaching)? With this doubt in mind, 
he says: 


Sh p Uf up pe ara ER | 
sg wc MATA: TSG 11 23 II 


uktam ca pūrņār ca kršārh dhyātvā dvādašagocare | 
pravišya hrdaye dhyāyet suptah svācchandyam āpnuyāt | 483 |l 


It is said that, *having meditated on (the energy of the vital breath, 
first) full and (then) thin, in the region of the twelve (finger space), once 
having entered into the heart (in the centre), meditating, the one who sleeps 
attains freedom.''' (483) (480cd-481ab) 


7! This verse is a light paraphrase of VBh 55. 
pinam ca durbalam Saktirn dhyātvā dvādašagocare | 
pravišya hrdaye dhyāyan muktah svapnasvātantryam āpnuyāt | 55 | 


"Having meditated on the energy (of the breath,) fat (with its natural sound) as well as 
weak (and lengthy) in the region of the twelve (finger space, then) once having entered the heart 
(when falling asleep) engaged (in this) meditation, one attains mastery over one’s dreams.’ 


The printed edition reads muktah instead of suptah. This verse is also quoted in the 
SpNir (p. 56); there the reading is svapna-. Adopting that reading, the verse as it appears in the 
printed edition can be translated as follows: ‘Meditating on the energy (of the breath) gross and 
weak in the region of the twelve-finger space and having entered the heart meditating, one attains 
the freedom to dream (svapnasvātantrya).” Ksemaraja quotes this verse in his commentary on 
SpKā 33-34, which reads: 


‘Requested by the will, the benefactor makes the Sun and Moon rise, and bestows on the 
embodied while they wake, the objects that are created in (their) heart. So also, in the dream state 
(Siva), residing in the centre, manifests without exception, always and most vividly, the things 
(his devotee) desires, because he never desists from (his) prayerful request." 


It is likely that the author of the Stanzas knew the Vijūānabhairava. It appears that 
Ramabhatta, commenting on the Stanzas, knew this verse with this variant, seeing, as does 
Ksemaraja, its relevance to these verses in the Stanzas. Thus, in his commentary he writes: “(The 
true yogi is one who), because he is intent every moment (on exercising his) reflective awareness 
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‘It is said’ in the venerable Vijūānabhairavatantra. The reading there 
(with reference to the energy of the vital breath) is ‘fat and weak’ (pindm ca 
durbalam) instead of ‘full and thin’ (pürnàm ca krsam)."” 


The Examination of Dreams (vicarana) 


sme wp fret ence: ST | 
sr IET II 


āyātanidre ca šišau gururabhyarcya Sankaram | 

carum bhufijita sasakhā tato ‘dyad dantadhavanam || 484 |l 
svapyācca mantrarasmiddhahrccakrarpitamanasah | 
pratarguruh krtāšesanityo 'bhyarcitašankarah || 485 II 
šisyātmanoh svapnadrstāvarthau vitte balābalāt | 
svadrstam balavannānyat sambodhodrekayogatah | 486 II 
bodhasāmye punah svapnasámyam syād gurusisyayoh | 


When the disciple has (just) fallen asleep and the teacher has 
worshipped Siva, he should eat the sacrificial pap together with his 
assistants (sasakhā). Then he should brush his teeth and go to sleep, 


(pratyavamarša), never at any time, in the course of any experience, neglects the prayer he has 
achieved through his own innate power. (This prayer is his) merger with his own nature, the 
Benefactor and Lord of all. The Benefactor manifests for one such as he (who is not negligent in 
his prayer) the things he desires, even while he dreams, just as when he is awake. The things (he 
experiences) while dreaming that (seem to come about) freely, (independent of his will) do not 
restrict (his) own (inherent) power, which is that of universal agency. This is because he is (no 
longer) a worldly soul subject to rebirth, but he is free and creates them by (his) own power as he 
wishes. Just as Bhartrhari says: ‘The lord of all, endowed with every power, dividing Himself by 
Himself and creating phenomena of various sorts, becomes, while dreaming, the enjoyer.’ 
Therefore, this is called ‘freedom to dream’ (svapnasvātantrya), and as there is no difference for 
the (enlightened yogi) between waking and dreaming, this same (state) is said to be ‘the 
destruction of the cover of darkness that obscures (consciousness). (Dyczkowski 1992a: 113) 
Lucid dreaming and its application to yogic practice in the context of the Spanda teachings is 
discussed in detail in Dyczkowski 1992a 241-245. 

It is a standard part of the preliminary rites of initiation for the teacher to examine the 
postulant's dreams to determine whether they are auspicious or otherwise. Abhinava adds a new 
dimension to this procedure by teaching how the neophant can remain lucid in the dream state. In 
this context, Abhinava is not concerned with the freedom the lucid dreamer may have to create or 
alter the contents of his dreams, he focuses instead on the insight that he can develop as a lucid 
dreamer, to see for himself directly whether the signs of future events (in this case the initiation) 
are auspicious or not. 

7? See previous note. 
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concentrating on the wheel of the heart flaming with the rays of Mantras. 
Early morning, after having performed all the regular daily rites and 
worshipped Šiva, the teacher examines what was seen (in his own and his 
disciple’s) dreams, (in order to assess) their relative strength. What he 
himself has seen is the stronger (dream), not that of the other, because it is 
associated with (the greater) intensity of his own consciousness. If the (level 
of awakened) consciousness of the teacher and that of the disciple are 
equal, their dreams should be the same. (484-487ab) (481cd-484) 


‘The sacrificial pap’ was (prepared and) placed (there) for oneself. 
(The teacher) ‘examines’ (his dreams and that of his disciple), that is, he 
assesses (and compares their relative significance, and whether they are 
auspicious or not). With this (statement) he begins (to discuss the manner and 
form of) the assessment of the dream. 


CATAs TART RT] |! cv 
WEIT St NA AMATA yay | 

wea RRIA TTT || woo 
SRC TS TEZ IC CTE | 

Ta Fa SMS | C3 di 
d wunnpgfega eet fe wa FOR | 
AASA TA SATS MAHISAT: 11 80 | 
ayy ayaa Prenat nene Tm: 

eel fe agi fase aa: Wed NET || vez 1 
Jui g Uses xa | 
TART 1 ae 


devāgnigurutatpūjākāraņopaskarādikam | 487 |I 

hrdyà stri madyapanam cāpy Gmamamsasya bhaksanam | 
raktapanam širašchedo raktaviņmūtralepanam | 488 || 
parvatāšvagajaprāyahrdyayugyādhirohaņam | 

yat prityai syād api prāyas tat tac chubham udāhrtam || 489 |l 
tam khyāpayet tustivrddhyai hlādo hi paramam phalam | 

ato 'nyad ašubharh tatra homo 'stasatako 'stratah || 490 Il 
asubham nāšubham iti šisyebhyo kathayed guruh | 

rüdhàm hi Sankam vicchettum yatnah sanghatate mahān || 491 || 
yesam tu Sankavilayas tesārh svapnavašotthitam | 
šubhāšubhar na kificit syat * * * * * * * * 
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"The disciple may have the following dream. He may dream of) 1) 
the preparation and performance etc. of the rites to worship the gods, fire, 
and the teacher, 2) a beautiful woman, 3) the drinking of wine, 4) the eating 
of raw meat, 5) the drinking of blood, 6) the severing of (one’s own) head, 
7) smearing oneself with blood, dung or urine, 8) mounting onto pleasing 
animals and riding them, such as horses or elephants, and 9) climbing a 
mountain. 

Each one of these is said to be an auspicious dream, and they are 
generally pleasing. (The teacher) should explain that (to his disciple) so as 
to develop his sense of satisfaction (and be pleased). Indeed, joy (hlāda) is 
the supreme fruit. 

Thus, (a dream) that is other than (such) is inauspicious. There (in 
that case, in order to neutralise it, the teacher) should perform one hundred 
and eight oblations (whilst reciting) the Weapon Mantra. (Moreover, if) the 
dream is inauspicious, the teacher should not tell that to his disciple. When 
a doubt is well-rooted, it requires a great deal of effort to remove it. But for 
those whose doubts have ended, auspicious or inauspicious (dreams) are of 
no consequence at all. (487-492abc) (485-4902) 


'Another (dream)' witnessed by the disciple. (If the degree of 
awakened, lucid consciousness of the teacher and that of the disciple is the 
same,) 'their dreams should be the same', not more or less strong (in 
determining whether they are auspicious or not). (An auspicious dream) ‘is 
generally pleasing’. The sense is that (some auspicious dreams,) like the 
severing (of one's own head,) are not pleasing. (The teacher) should explain 
‘that’ auspicious dream (to his disciple). ‘Another (dream) that is other than 
that’ aforementioned dream. ‘Another’ means the opposite of that. (Thus, 
instead of dreaming of raw meat, which is auspicious, one may dream of) 
cooked meat (which is inauspicious). As is said: 


"That which is the opposite of that is said to be a bad dream, as is, for 
example, (dreaming about) eating cooked meat, (being) massaged, falling into a 
deep precipice and the like.” ”* 


The reason why (the teacher should not tell his disciple that his dream) 
is inauspicious is (explained) in the second half (of this verse). But for those 
whose doubts have ended, (auspicious or inauspicious dreams are of no 
consequence at all,) because (consciousness) free of thought constructs is not 
divided into into auspicious and inauspicious. This is the sense. 

These (disciples) vary even when asleep, because their nature consists 
of the three qualities (of Nature). Thus, he says: 


7? Concerning the prognosis of auspicious and inauspicious dreams, see Dyczkowski 2009 and 
SSP. 

™ This reference seems to have been drawn from the source Abhinava is drawing his account of 
the prognostication of dreams from, which could be the Devyāyāmala. 
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wae Aaa 11 4%2 odd 
Tad Warp Gra Usa fess: | 
4 TMA Yas SSAA |1 x3 | 


eK RK c8 5 * sys cettham citratāvašāt || 492 Il 
sphutam pašyati sattvātmā rājaso lingamātratah | 
na kificit tāmasas tasya sukhaduhkhāc chubhāšubham | 493 | 


(The dream experiences of a disciple vary) in this way, according to 
the variety (of the gualities (guņa) to which he is subject). The sattvic 
(disciple) sees (his) dream very clearly, the rājasic by means of signs and 
(other) indications, and finally, the tāmasic one does not see anything at all. 
The auspicious and inauspicious character of the latter’s (dreams) is 
determined solely by the pleasure or suffering (he experiences when 
asleep). (492cd-493) (490b-491ab) 


Surely (one may ask), the tamasic (disciple) would not see anything. So 
how could one determine whether his (dream) is auspicious or inauspicious? 
With this doubt in mind, he says that ‘the auspicious and inauspicious 
character of the latter’s (dreams) is determined solely by the pleasure or 
suffering (he experiences when asleep)’. 


Surely (one may ask), how could the tāmasic (disciple) be qualified for 
the rite of initiation? Presenting this doubt, he removes it: 


Taq Waa AH Web aay fae ag | 
ùa wr fase ap wafrenunf À T: 1 wey og 


nanv atra tàmaso nàma katham yogyo vidhau bhavet | 
maiva mā vigraham kascit kvacit kasyāpi vai gunah || 494 II 


Surely, (one may ask) here, how can the tāmasic (disciple) be fit for 
the rite (of initiation)? (I reply that) there is no need to argue. Any 
(particular) quality (may be possessed) by anybody anywhere (according to 
what the case may be or the person). (494) (491cd-492ab) 


(The word) ‘indeed’ serves to indicate emphasis, and that should be 
related everywhere (to each alternative). The 'quality' (meant is), in other 
words, the one that predominates. 

He illustrates this (teaching): 


adara wen fe WT | 
fa; qq: GIST: Fagge a: 0 gu gi 


TANTRĀLOKA 299 


sarvasāttvikacesto 'pi bhojane yadi tāmasah | 
kim tatah so ‘dhamah kim vāpy utkrstas tadviparyayah || 495 |l 


If, for example, a person is tāmasic only with respect to his food and 
sattvic with respect to all (the rest of his) behaviour, is he therefore a low 
(person who is not fit to receive initiation)? Or, if one is the opposite of that, 
is he so excellent (that he is fit to receive it)? (495) (492cd-493ab) 


‘Therefore’, because he is tāmasic only with respect to what he eats? 
‘One who is the opposite of that’, that is, tāmasic in every circumstance, but 
sāttvika only with respect to what he eats. 

(He now) relates (what he is saying to the main) point. 


Sera eAaTa AAAA quer: 
ARa wees At cat ÈT: 11 wee I 


āyātašaktipāto ‘pi diksito ‘pi gunasthiteh | 
vicitrātmā bhaved eva mukhye tv arthe samāhitah || 496 || 


Even a person who has received a descent of the power (of grace) 
and has been initiated, because (he is affected by the diverse) conditions of 
the qualities, (he himself is) varied (in his behaviour and intentions), but 
(even so, remains equally) attentive to (his) main purpose. (496) (493cd- 
494ab) 


‘(The diverse) condition of the qualities’ is due to the fact that the 
material (prakrta) body continues to be (in a certain) state for (only) some 
(limited period of) time. ‘(His) main purpose’ is initiation. 

Now in order to expound the rite of the Rule, he says: 


The Purifying Rites to Make a Brahmin (sāmayari karma) 


qddr qe: frags aa | 

eras p aged Aa Te: d we I 
AAA Wz Tae: | 

AEN: A E IX% l 
gakeun AnA: | 


tato guruh šišor mantrapūrvakarh devatārcanam | 

dešayet sa ca tat kuryāt samskuryat tam tato guruh || 497 || 
hrdādicakrasatkasthān brahmādīn sat samāhitah | 

spršec chisoh prāņavrttyā pratyekam cāsta samskriyah || 498 ll 
hrdayādidvisatkāntam bodhasparšapavitritah | 
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The teacher should then teach (his) disciple how to perform the rite 
of worship of the deity along with (the reguired) Mantras and he should do 
it. Then the teacher should purify him. (In order to do this,) well 
concentrated (samāhita), he should make contact by means of the activity of 
(his) vital breath with the six causal forces," Brahma and the rest, that are 
located in the six wheels of (the subtle body of the) disciple, from the heart 
onwards, and (perform) the eight rites of purification for each one, from 
the heart to the End of the Twelve. (The disciple) has been purified (as we 
shall see) by coming in contact with (pure) consciousness.’ (497-499ab) 
(494cd-496) 


‘Then’ (the teacher should purify him) after he has taught (his disciple 
how) to worship the deity etc. He explains (how that is to be done, with 
reference to the) ‘the wheels of (the subtle body of the) disciple, from the 
heart onwards’. These six wheels are the heart, throat, palate, (the place) 
between the eyebrows, forehead and the Cavity of Brahma. The eight (rites of 
purification) ‘for each one’ multiplied by six make the forty-eight purifications 
(samskara). This is the meaning. ‘(The disciple) who has been purified by 
coming in contact with (pure) consciousness’. In accord with the view that 
‘by abandoning the six (causes), in the seventh (the yogi achieves) merger (into 
the Supreme Principle)',"" he has been purified by coming in contact with the 
consciousness that is the body of the supreme subject located in the End of the 
Twelve, not by (complete and) direct merger. The meaning is that he is pierced 
through by it. As he will say: 


‘(The disciple who has) attained the state of a ‘twice-born’ should just 
make contact with the End of the Twelve by virtue of his own oneness (within 
himself, but) not rest within it. Descending from it immediately, he attains (the 
condition of a devotee of) Rudra, who is a part (of him) (ama), by virtue of 
which the ‘regular’ initiate (samayin) is purified (to be an_ initiate) 
(samskrta).’""® 


He (goes on) to say that his accomplishment of the other purifying (and 
empowering) rites (sariskdra) (is achieved) by this much alone. 


Forty-eight and Seven Purifying Rites Whereby 
the Disciple becomes a Brahmin 


SERA TAT ATCA AST: 11 488 d 
gg ATT set fea: Ren | 


75 See above, note 8,25. 

7* The epithet bodhasparšapavitritah, which is here made to refer to the disciple, may also refer 
to the teacher. 

77 SvT 4/246b. Also quoted above ad 6/192 (191cd-192ab) (see note there) and ad 15/434cd-438 
(432-436ab). 

75 Below, 15/523-524ab (519-520ab). 
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aharabijabhavadidosadhvamsad bhaved dvijah || 499 |I 
vasuvedākhyasarhskārapūrņa ittham dvijah sthitah | 


Thus, he becomes thereby, due to the destruction of the defects in 
(his) food, seed, and character etc., ‘twice born’ (dvija).”” (Purified by) all 
forty-eight purificatory rites, he is in this way ‘twice born’ (in all respects). 
(499cd-500ab) (497) 


The ‘etc.’ refers to (his) location. As is said (in the Svacchandatantra): 
‘He is twice-born when (his) seed, food, location and character are pure.’”*° 
There (in that context) defects in the food are due to the failure to carry out (the 
rules and regulations) according to the modality (of right conduct) (prakriya) 
taught in the Vedas and the smrtis. (It is necessary to purify the) defects in the 
seed, (because) according to (the following) view (stated in the Mukutasamhita), 
true purity of the seed is impossible: 


‘The status of a Brahmin is due to the purity of the seed (from which he 
was conceived), and that (purity of seed) is present in women. (However,) their 
fickle mind (cetas) runs after even (the lowest) outcastes.’”*! 


Defects (in a person’s character arise) because of (his) association with 
falsity, lack of sincerity, and the like. Defects in (one’s) location is due to 
contact with (unclean) foreigners (mleccha) and the like (in that place). (One 
who is twice born) is purified by the forty-eight purifying (and empowering 
rites). 

He (now) names them: 


7? See Pandey, 1993: 20. 

™® SVT 4/68ab, cf. MrT, Kriyāpāda 8/64. 

"| Ksemaraja quotes this verse in SvTu ad 4/68ab, saying it is from the Mukutasamhita, and 
comments: 


iti mukutasarhhitoktanyāyān na kvacid bījašuddhir vāstavī sarhbhāvyate, iti sā mantrair eva 
sarhpādyā | āhārasya šrutismrtyuktaprakriyayā anirvāhād ašuddhir asti, dešasyāpi mlecchādi- 
sarhparkāt, bhāvasyāsatyānārjavadiyogād iti Suddhir ādheyaiva || 


"According to the teaching stated in the venerable Mukutasamhita, true purity of seed is 
not possible anywhere (in any circumstance). Thus, (if it exists,) it is brought about by Mantras 
alone. Food is impure, because the procedure taught in the Vedas and smrtis has not been 
observed. A country’s (impurity) is due to contact (there) with outcaste foreigners (mleccha) and 
the like, and that of (one’s own) basic state (bhava) is due to lack of truthfulness and rectitude etc. 
Thus, purity (is not an innate quality, it) needs to be brought about.” 


Abhinava tells us that Mukutasamhita deals extensively with the nature of caste 
distinctions, to conclude that they are just notions. He writes: 


Jātīnārh ca brāhmaņādīnāri nāsti sthitih — kalpitatvat upadešavyaņgateti tu durbuddhīn pašūn 
pratyāyayet — iti ca bhagavatā mukutasahitayam vistarato nirnitam iha tu ayatnasiddham eva | 


“Castes such as Brahmin and the rest have no (objective) existence (sthiti), because they 
are (merely) conceptual. It is a clarification of doctrine (of social law) that serves to instil 
understanding in fettered souls of poor intellect. The Lord has taught this extensively in the 
Mukutasamhita, whereas here (this) is proved (to be true) effortlessly.’ PTv p. 237 
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TR Yaad Ba MA F || Goo || 
AA fi ATAASIZST TATA | 

qase iA wif ATT 1 4o? II 
Werte seca unm: | 

We Gee: WAT: AA WHEAT: || 40? || 


3p age VAT ada q efi. I 403 II 
emi a utara: wem: | 

ĀTI VIL: ATA WE TAHT || uox II 
aasa die: drsRrarsmt | 
emm FT atta: APART: 11 Kou II 


garbhādhānarh pumsavanam simanto jātakarma ca || 500 II 
nama niskramanam cānnaprašas cūdā tathastami"™ | 


7? 15/502 is based on SvT 10/386cd-387ab, 503a is drawn from SvT 10/388cd-394 (which deals 
with the types of vratabandha), and 503bcd from 10/395-396 (the remaining five listed here). 
503c — SvT 10/396cd; 502ab — SvT 10/395ab, 504a — SvT 10/397 504bcd-505ab drawn from SvT 
10/398bcd-399 505cd-506ab is based on SvT 10/400cd-402ab. 506cd-507ab based on SvT 
10/403-404^,507cd — SvT 10/404cd-406 508ab — SvT 10/407cd-408ab 509 — SvT 10/410-41 lab. 


15/502 is based on SvT 10/386cd-387ab which is, along with the commentary, as 
follows: 


brāhmaņasyādhikārāstau catvārirnšatam eva ca | 
visodhayed ity eva || tàn krameņāha ---- 

garbhah pumsavanam caiva sīmanto jātakarma ca || 386 Il 
nāma niskramanam caiva annaprāšanacūdakam | 
anenaiva varārohe šodhyās tv astau prakītītāh | 387 M 


sīmanto 'ngopāngavibhāgasampattih, niskramaņam ádityadarsanam, ciidakam šikhākļptih | 
anenaiveti, proktakramāyātaviniyogenaišānabhattārakakāranņakena dašāhutiprayogeņa || 387 ll 
ataš ca ---- etair nivartitair devi tato ‘sau jāyate dvijah | aviplutabhyam brāhmaņābhyām ekarh 
vaidikair mantraih sarhskārais ca dvitiyarn janma dvijasya yat siddham tad ubhayam apīhatyair 
eva mantraih krtam iti || 


"There are eight (that bestow) competence to be a Brahmin, and forty (additional 
purifications). He states them in due order: 
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"vratabandhaistike maujjibhautike saumikarh kramāt || 501 |! 


™ godanam iti vedendusamskriya brahmacaryatah V9 
786. 


pratyudvahah paficadasah sapta pākamakhās tv atah || 502 I 


1) Impregnation (garbhādhāna), 2) the procreation of a male child (purisavana), 3) the 
parting of the hair (swimantonnayana), 4) the rite at birth (jātakarman), 5) the naming 
(nāmakaraņa) (of the baby), 6) the going out (niskrāmaņa), 7) the first solid food (annaprašana), 
and 8) tonsure (cūdākarman). O fair lady, these eight are said to purified with this same (method). 
(SvT 10/386cd-387) 


The parting of the hair (marks) the completion of (the differentiation and) division of 
the primary and secondary limbs. The ‘going out’ (niskrāmaņa) is seeing the sun (for the first 
time). Tonsure is the fashioning of the topknot. ‘With this same (method)’, that is, with the 
method that has come down through the aforementioned succession by applying ten oblations 
with (the Mantra of) the Lord Isana, who is the cause. Thus — ʻO goddess, with these completed, 
he then becomes a Brahmin’ (SvT 10/388ab). Birth as a twice born (Brahmin) is achieved by two 
untroubled Brahmins — one by Vedika mantras, and the second one by (these) purificatory rites 
(sarhskāra). (It makes no difference). This is done for both of them (equally) with Vedic (/aukika) 
Mantras.’ see also SvT 2/203 ff 

The first four sarhskāras, performed for the fire, are described, in some detail in the 
SvT. 1) Impregnation (garbhādhāna) 2/203-204ab, 2) the procreation of a male child 
(purhsavanam) 2/204cd-206ab, 3) the parting of the hair (stmantonnayana) 2/206cd-214, and 4) 
the rite of birth (jatakarman) 2/215-216. 
7515/503a is drawn from SvT 10/388cd-394 (which deals with the types of vratabandha), and 
15/503bcd from 10/395-396 (the remaining five listed here). See below 15/506-510ab. 

79 502a — SvT 10/396cd. 

kim ca ---- 

tato bhavati godanam taccaturdasakam priye ll 

vedādhyayanānte upādhyāya gomithunadānenopalaksitam ātmanah kešādivapanarh godānam \\ 


Moreover: *O beloved, then comes the offering of cows, which is the fourteenth. The 
offering of cows and the offering of one's own hair etc represented by the offering of two cows to 
the teacher at the completion of the study of the Veda. (396cd) 

755 502ab -SvT 10/395ab. See above note, where the passage is translated in full. 
78* 504a -SvT 10/397 

atha gurubhir gārhasthyāyānujūātah ---- 

snāta udvāhayed bharyam jūānasiddhah kumārikām | (397ab) 


vedādhyayanena labdhasuddhih snāta ucyate | adhyayanānte hi snānam anenaivāšayenā-mnātam, 
ata evayam vedārthādhigamātmanā jūānena siddhah sampürnah || atha và "brahmacaryād eva 
pravrajet iti coditatvāt šīghram eva prāvrājyam icchan ---- 


krtvà darbhamayīth patnim tayā saha yajet kratün || 397 Il 


grhasthāšramacoditanityanaimittikarūpam ittham udvāhātmakasariiskārasampādanarūpam | etat 
karma ---- taj jfieyam paficadasamarn............. anenaiva ca ---- 


"Now once he has been given the permission by the teacher to assume the householder’ s 
state: "The one who has bathed and (in whom) knowledge is accomplished (by study), should 
marry a young virgin (and have her as his) wife.’ (397ab) He is said to be ‘one who has bathed’, 
that is, one who has attained purity by the study of the Veda. Bathing at the completion of study is 
taught in the tradition with this intention. Thus, he is completely successful (siddha) by virtue of 
the knowledge which is the understanding of the meaning of the Vedas. Or else (it is said), *he 
should go forth (as a renouncer) from the celibate (state).” As this is enjoined with the desire (to 
enter) quickly (the state of the renouncer who has) gone forth — 


"Having made (a simulacrum of) a wife made of darbha grass, he should celebrate the 
sacrifices with her.’ (397) 
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astakah pārvaņī Sraddham šrāvaņyāgrāyanī dvayam | 
caitrī cāšvayujī pašcāt saptaiva tu havir makhah || 503 V% 


This Karma is in the form of the regular (nitya) and occasional (naimittika) rites 
enjoined for the phase of life (asrama) of the householder. In this way it is the accomplishment of 
the sacrament (saritskāra) of marriage. ‘One should know that to be the fifteenth.’ (397c) By that: 


pitrdevamanusyāņāri bhiitanam tarpanam tathā | 

brahmano ‘dhyayanam ceti mahāyajūāās tu pafica vai || 

iti yajūasūtrapratipāditā nityayajnah samgrhitah | taduktam ---- 
pañca sūnā grhasthasya cullī pesany upaskarah | 

khandani codakumbhasca badhyate yas tu vahayan |l 

tāsārh krameņa sarvāsāri niskrtyartham mahatmabhih | 

pañca kļptā mahāyajūāh pratyaham grhamedhinām |l 
adhyapanam brahmayajūah pitryajfias tu tarpanam | 

homo daivo balir bhauto nryajfio 'tithipjanam M" 


ity evam udvāhenaivaite nityayajfiáh samgrahità ity āšayah || 397 Il 


‘In this way libation (is offered) to the ancestors, deities and men, as well as ghosts. 
(These four, along with) study, for a Brahmin are the five great sacrifices.’ 


These are the regular sacrifices stated together (in brief) in the Yajūasūtra. That is said 
(in the following passage): 


‘Five (things symbolize) the offspring of a householder — the stove, grind-stone, an 
article of household use, sugar-boiler (khaņdaņī > khandika) and the coda jar (?). He who, 
engaged in carrying (out his domestic duties) is troubled, five great sacrifices have been fashioned 
by great souls in order to atone for all (defects). They are performed daily by householders who 
perform the domestic rites. (These are:) study, which is the sacrifice of Brahma. The sacrifice to 
the ancestors is the offering of libation. The offering of oblation is for the gods. Animal sacrifice 
is for the ghosts, and the sacrifice to man is reverence for guests.” The intended sense is that, in 
this way, by (the reference to) marriage, these regular sacrifices are included. 

78' S04bcd-505ab drawn from SvT 10/398bcd-399. 

The Vedic domestic rites (pākamakha) are occasional rites performed by householders 

in the course of a year. Ksemarāja supplies a brief rundown: 


pausadikrsnapaksagatah šākādyā astakāh | pārvaņī sitāsitapaksādyadine, tatratyo yāgas 
tathoktah | šrāddharh pitryādidinokto vidhih | $rāvaņyāri yāgah šrāvaņī | 4grayani navānnayāgah 
| evam caitryādir api boddhavyah | anye tu āgrāyaņīdvayam iti pathitvā šaradvasantayor 
navānnayāgadvayarh vyācaksate, te ca párvanam $rāddham ekam eva varnayanti | ete ca 
pākayajīā vede tu purodāšādibhih kāryā uktāh, vaksyamāņās tu havir yajūāh saktvādibhih | iha 
tu višesānabhidhānāt prastutais tilair eva kāryā iti jūeyam | 399 |l 


‘The astakas are (called) Sāka etc., (and take place on the eighth day) of the dark lunar 
fortnight, beginning with the month of Pausa. (Those performed during) the auspicious 
conjunctions (of the planets) (pārvaņī) are called the sacrifices that take place (on those 
occasions,) during a lunar day of the bright or dark lunar fortnight. The offering to the ancestors 
($rāddha) is the prescribed rite taught for the days (sacred to) the ancestors. A sacrifice 
(performed in the month of) Sravani (is called) Srāvaņī. The Āgrāyaņī is a sacrifice (performed to 
celebrate the harvesting of) new food. One should know that the same (applies to those the 
sacrifices named after the months of the year, that is) Caitri and Asvayuji. Others who read that 
there are two Āgrāyaņīs say that there are two sacrifice (to celebrate the harvesting of) new food, 
in the autumn and the spring. They explain that the sacred day and the rite for the ancestors is to 
be read together (thus there is one less sacrifice listed to allow for two Agrayanis). These are the 
domestic sacrifices in the Veda that it is said are to be performed with sacrificial cakes (purodāša) 
and the like. The fire sacrifices that will be taught (further ahead) are (performed by offering) 
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ādheyam agnihotram ca paurnamàsah sadaršakaļ | 

caturmasyam pašūdbandhah sautrāmaņyā saha tv ami || 504 || 788 

agnistomo "tipūrvo ‘tha sokthyah sodašivājapau | 

āptoryāmātirātrau ca saptaitah somasamsthitah || 505 |”*? 
hiraņyapādādimakhah sahasreņa samavrtah™ | 

astatrirhšas tv ašvamedho gārhasthyam iyatà bhavet || 506 ||?! 
vānasthyapārivrājye ca catvārirnšad ami matah | 

dayā ksamānasūyā ca suddhih satkrtimangale || 507 Il 

akārpaņyāsprhe cātmaguņāstakam idari smrtam”™ | 

ss a aa aaa 
barley-meal (saktu) and the like. Here, as no particulars are mentioned, one should know that they 
are to be (performed) with sesame seeds as stated (previously).’ SvTu ad 10/338cd-339 

7*5 505cd-506ab based on SvT 10/400cd-402ab. Ksemaraja explains these seven kinds of 


sacrifices (yajfia); that is, 1) Aagneya, 2) Agnihotra, 3) Darga, 4) Paurnamasi, 5) Cāturmāsya, 
6) Pašubandha and 7) Sautrāmaņi. 


āgneyam araņikrameņāgnyānayanam | agnihotram sdyam práta ca homah | daršo viparīta- 
laksaņayā.adršyamānacandra āmāvasyo yāgah | caturmasyam phālgunāt caitrād và prabhrti 
māsacatustayānte paurņamāsībhavo višisto yāgah | paurņamāsīšabdena tu sarvapaurnamási- 
gatah sāmānyayāga uktah | pasubandho yāgavišeso yatra pašor mārhsavasādi hūyate | 
sautramanih sutrāmadevatākaļ surāyāgah || 


‘1) The installation of the fire (āgneya) is the bringing of fire by the process (of 
rubbing) firesticks (together). 2) The oblation to the fire (agnihotra) is the offering to the fire in 
the morning and the evening. 3) The new moon (daršaka) (sacrifice) is the reverse (of the full 
moon one). It is the sacrifice that is performed when the moon is not visible for new moon. 4) The 
four-monthly rite (cāturmāsya) is a special sacrifice performed for four months, beginning with 
Phalguna or Caitra up to the fourth month after on the full moon. 5) The words ‘the sacrifice of 
the full moon’ (paurņamāsī) refer to the common sacrifice that takes place on each full moon. 6) 
The animal sacrifice (pasubandha) is a particular sacrifice in which the flesh etc. of a sacrificial 
victim and the like is offered to the fire. 7) The rite dedicated to (Indra) the ‘good protector’ 
(sautrāmaņī) is a sacrifice in which liquor (surā) is offered (surāyāga).” SvT 10/400cd-402ab 
79? 506cd-507ab based on SvT 10/403-404a. 
agnistomātyagnistomau ukthyah sodasikà tathā | 
vājapeyo 'tirātrastu aptoryamas tu saptamah || 403 II 


ta ete yāgavišesāh ---- somasarhsthā samākhyātāh.............. 
grahakaraņakasomapānayuktā yajūarūpāh kriyāh somasamsthah M 


These particular sacrifices are ‘said to be a part of the Soma (sacrifice)’ (404a) Those 
that are ‘a part of the Soma (sacrifice)’ are rites in the form of sacrifices that include the drinking 
of Soma, which brings about possession (graha). 
™ 507cd — SvT 10/404cd-406 — quoted in commentary. 

7! 508ab — SvT 10/407cd-408ab. 

asvamedham tatah pašcāj juhuyāt tu yathakramam || 407 II 

brāhmaņasyāpi karmavaSapraptasarvabhaumabhipatitvasyayam asvamedhah 
kārya eva || 407 ll evam vivāhāt prabhrti etāvad antaih ---- 

evam krtais tu taih sarvais tata$ caiva grhi bhavet | 408ab 

dvitiyàsramasthah || 


"After that, in due order, he should offer a horse sacrifice as oblation.” (407cd) Even a 
Brahmin who due to Karma attains the condition of a universal monarch should have this horse 
sacrifice performed. In this way, beginning from (the sacrament of) marriage, ending with these, 
‘having done them all in this way, he is thus a householder.’ (408ab). This is one who is in the 
second phase of life (asrama). 
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™1) (The first purifying rite is) impregnation (garbhādhāna), 
(followed by) 2) the procreation of a male child (purisavana), 3) the parting 
of the hair (swimantonnayana), 4) the birth rite (jātakarman), 5) the naming 
(namakarana) (of the baby), 6) going out (for the first time) (niskramaņa),”* 
7) the first solid food (annaprasana), and 8) tonsure (cūdākarman), which is 
the eighth. The taking of vows (vratabandha), (the four practices to observe 
while learning the Veda, namely) 9) aistika, 10) pūrvika, 11) bhautika and 
12) saumika, 13) (the shaving of the beard, along with) 14) the gift of cows. 
(These are) the fourteen sacraments (administered) up to (the completion 
of) student life. The fifteenth sacrament is marriage (udvaha). 

After that come the seven domestic sacrifices (pākayajūa), that is to 
say, 16) (the sacrifices that should be performed on) the eighth lunar day 
(astaka), 17) (those to be performed during) auspicious conjunctions (of the 
planets) (parvani), 18) the offerings to the ancestors (sraddha), the two, 19) 
(performed in the month of) Sravana ($rāvaņī)”* and 20) the two 
agrahayani, 21) the one performed in the month of Caitra (caitri), and 22) 
the one performed in the month of A$vayuj (the asvayujt). 

After this come the seven (solemn) oblations (havirmakha), that is, 
23) the installation of the fire (agnyādheya),”* 24) the oblation to the fire 
(agnihotra), 25) the sacrifice of the full moon (paurnamasa) and 26) (that of) 
the new moon (daršaka), 27) the four-monthly rite (cāturmāsya), 28) the 
animal sacrifice (pasubandha), 29) along with the rite dedicated to (Indra) 
the *good protector" (sautrāmaņī). 

The seven Soma sacrifices” are the 30) Agnistoma, 31) the one 
beginning with ati, 32) the Ukthya,” 33) the Sodasin, 34) the Vajapeya, 35) 


™ 509 is based on SvT 10/410-41 lab, where the eight good qualities of the soul are listed. The 
words used to denote the eight good qualities of the soul may be different in some cases, but the 
meanings are the same. Ksemarāja explains: 


dayā parānukampā, ksāntir apakārisu Saktatve ‘py apratikriyà, paragunasahatvam anasūyatā, 
cittavākšarīrašuddhih Saucam, aklešāvahakarmakāritvam anāyāsah, mangalyadravyanam 
daršanasparšanacintanāni mangalam, yathāšakti dātrtvam akārpaņyam, asprhā santosah, ity ete 
ātmana ātmasarhnikrstasyāntahkaraņavāgāder gunah, na tv ātmanas tasya cidekarūpatvāt 


*1) Compassion is sympathy for others. 2) Forbearance (ksānti / ksamā) is to refrain 
from retaliation towards those who cause injury, although capable of doing so. 3) Freedom from 
spite (anasiiya) is tolerance of others” (bad) qualities. 4) Purity (suddhi/ Sauca) is purity of mind, 
speech and body. 5) Freedom from (tiring) exertion (anāyāsa) is doing work that does not entail 
(painful) impediments. 6) (Doing what is) auspicious (marīgala) is seeing, touching and thinking 
about auspicious sacrificial substances. 7) Generosity (akārpaņya) is to give (to others) as much 
as one can. 8) Absence of craving (asprha) is contentment. These are the (good) qualities of the 
Self, that is, of the inner mental organ and speech etc. which are closest to the Self. (They are) not 
(directly qualities of) the Self, because its sole nature is consciousness.’ 

795 This list of forty-eight items in verses 502-509 (498-505) is taken from SvT 10/383-412cd. 
They are the forty sarhskāras and eight qualities of the soul listed in the Gautamadharmasūtra. 
They are noted in Pandey, Rajbali 1969: 20. 

7* Read niskramanam for niskramanam. 

75 See Appendix to Chapter Six for the Indian lunar calendar. 

76 SvT 400c reads āgneyari for adheyam. 

7" These are the seven standard modifications of the Jyotistoma sacrifice. 
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the Aptoryama, and the 36) Atirātra.”” Then comes 37) the Hiranyapáda 
etc.™ sacrifice, which is repeated a thousand (times), and finally the horse 
sacrifice (ASvamedha), which is the thirty-eighth, with which one comes to 
the end of the stage of the householder (grhastha). Then come the two 
stages of 39) the forest dweller (vanaprastha) and 40)the renouncer 
(sarnnyāsin). 

After this come the eight gualities of the Self, that is, (41) 1) 
compassion (for all creatures) (dayā), (42) 2) forbearance (ksamā), (43) 3) 
freedom from spite (anasüya), (44) 4) purity (Suddhi), (45) 5) doing good (to 
others) (satkrti),"' (46) 6) (doing what is) auspicious (mangala), (47) 7) 
generosity (akarpanya) (48) 8) and absence of craving (asprha). (500cd- 
508ab) (498-505) 


‘Going out’ (niskramana)’ is (a period of time just after giving birth 
that the mother and her baby are kept) out of sight (adarsana).? ‘The taking of 
vows’ (vratabandha) is the investiture of the sacred thread (upanayana). 
‘Aistika’ are the four vows that must be observed while learning the Veda. ‘The 
gift of cows’ is the gift to the teacher of a pair of cows at the end of the course 
of the study of the Vedas, and the offering of one’s hair etc., which it (also) 
secondarily denotes. (This is the) fourteenth. (As is said in the 
Svacchandatantra): ‘then O beloved, comes the gift of cows, which is the 
fourteenth.'"? ‘After that’ means after marriage. "The offerings after death 
($raddha)' have as their object (one's) dead father etc. ‘The two agrahāyaņī 
are the two sacrifices a year, in autumn and spring, for the new food (of the 
harvest seasons). "The one beginning with ati” is the Atyagnistoma. The word 
‘ete.’ (of Hiraņyapāda etc.) indicates a form (of it). Thus, the Hiranyapáda 
(‘Golden Foot’) is (a spring) sacrifice (performed in the month of) Caitra and is 
often kinds. This is the meaning. It is ‘repeated a thousand (times)’ because 
each one (of the ten kinds) is repeated a hundred times. That is said (in the 
Svacchandatantra): 


‘The Golden Foot is the first. Then (comes) the one who bears the 
Golden Anus, (then come) the Golden Penis, the Golden Navel, the Golden 
Womb,"' the Golden Ear, the Golden Skin, the Golden Eye, the Golden 
Tongue, and its (Golden) Horn — these are said to be the ten sacrifices. Each one 
is known here to be complete (vrta) by (performing it) a hundred times.’ 


7* Read sokthyah for soklayah. The ukthya is a libation offered in the morning and midday 
sacrifice, as well as the name of a liturgical ceremony which forms part of the Jyotistoma. 

7? Concerning these sacrifices, see Renou, 1954, s.v. 

9? 507c Cf. SvT 10/404cd-406ab, which is quoted in the commentary. See note there. 

*'! Instead of satkrti- ‘doing good (to others)’, SvT 10/410c reads anāyāsa ‘without effort’. 

*? Normally ‘going out’ is the occasion when the baby is taken out to see the sun and the moon 
and the stars for the first time. 

8 SvT 10/396cd. 

9"! Ksemaraja explains: garbho hrdayam. ‘The womb is the heart”. 

5 SvT 10/404cd-406. Here the last line reads: satena tu vrtam cātra ekaikam tu vijānate | *Each 
one is known here to be complete (vrta) by (performing it) a hundred times.” The edition of the 
SvT reads Satena tu ghrtam cātra ekaikam tu vijāyate | 10/406cd 

“Clarified butter (offered) here a hundred times to each one triumphs.’ 
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‘Compassion’ (dayā) is sympathy for other (living beings). 
‘Forbearance’ (ksānti)"* refraining from revenge, although capable of it, on 
those who do wrong to you. *Doing good (to others) (satkrti) is doing what is 
good by undertaking readily (to do so). ‘(Pursuing what is) auspicious 
(mangala)’ is taking care to observe what is (well) commended. (These are the 
qualities of) ‘the self”. (In this case, this means) the inner mental organ, which 
is proximate to the Self. It is not the Self (itself) directly, because that is one 
with consciousness. 

Here in this same (context), he presents other purifying rites included 
amongst them. 


Ud J AMARU BEEN SES: BAT: |1 uzo |i 
Tara T eA ups. | 

fost Tera GA GATES A: d 62? qd 
CASITA GERAIS TE: | 


mekhalā dandam ajinam tryayusara vahnyupāsanam M 508 II 


garbho hrdayam | ete paksyādyākārā agnicityāvišesā 
yesārh pādādisthānesu hiranyam diyate || yesàrn tattatpaksyādyākrtibhedāt ---- 


Satena tu ghrtam cātra ekaikam tu vijayate || 406 II 
etatsampattyartham home visesam aha ---- 
ete sarve sahasrena suddhyante.......... 
sa eva sahasrahomasamprādyo hiraņyapādādis cityayajiiah | 

The womb is the heart. These are particular arrangements of the fire altar (agniciti) in 
the form of a bird etc., to which gold is given where their feet etc. are located. As the the form of 
each bird is different, 


‘Clarified butter (offered) here a hundred times to each one triumphs.” (406cd) 


He explains the particular nature of the oblation (homa) (offered) in order to accomplish 
that. 


"They are all purified with a thousand (oblations).' (407a) 
This is the tradition concerning the thousand oblations, that is, the sacrifice to the 


foundation of bricks (from which the fire altar is fashioned), beginning with the Golden Foot.’ 
*% Jayaratha reads ksāntir, which means the same. 
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samdhya bhikseti samskaràh sapta sapta vratāni ca | 


97 510 is a paraphrase of SvT 10/389cd-390ab. Introducing this verse with the previous line and 
continuing with the ones that follow, the Svacchantatantra states with Ksemaraja’s commentary: 


‘In this way, for this Brahmin, ‘the ninth is the taking of vows.’ (SvT 10/388c). 
This is a sarhskāra. ‘And that is said to have ancillaries.’ (388d) As that is so, 


‘I will tell (you) its ancillaries, correctly and in due order.’ (389) He lists them: *1) The 
girdle (mekhalā), 2) the stick for the teeth, 3) a deer skin, 4) the ‘triple life’ (tryāyusa), 5) 
sandhyā, 6) the attendance to the fire and 7) begging, which the (wise) know is the seventh.’ 
(389cd-390ab) 


The ‘triple life’ is the three lines of ashes (made on the forehead). These are the seven 
vows of the girdle that the celibate student should observe. 


‘O fair-faced lady, these are seen to be obligatory regulators (of the new initiate’s 
behaviour) at the time of initiation.’ (390cd) 


"The time of initiation’ is the time marked by (seeing) the mandala and the offering of 
the cows that will take place (subsequently). These ‘regulators’ have not (yet been) executed. 
(Their purpose) is that (the celibate student) who is in the first stage (asrama) (of life) may not be 
lost, and so must certainly be observed. Moreover: 


"These seven vows are seen to be those of celibate students: 1) (The vow of) Bhauteša, 
2) (that of) the Pāšupata, 3) (that of) the Gana and 4) Gaņešvara, 5) Unmattaka, 6) Asidhara and 
7) Ghrteša.' (391-392ab)* 


*(JY 1/18/144-145 is a direct, literal citation of SvT 10/389cd-390ab and 391-392ab, in which the 
fourteen vows are listed.) 


(They) ‘are seen’ in the Supreme Lord's scripture and they are found in the Veda in the 
view (paksa) of (some) lost Vedic school (sakha). In the first case, (they are in the Saiva 
scriptures) because they must be observed. 

‘They should be known to be the vows.’ (392c) 

They are to be observed for the time when the vows are taken. And they are ‘praised as 
ancillary.” (392d) These are other vows that are ancillary to the sariskàra called ‘the taking of a 


vow’ as the fruit (of the vow) which is fruitful. Thus: 


"Along with these there is one, which is the ninth time a vow is taken. It is said that this 
group of seven vows is included within that.’ (393) 


In this way that is seven, beginning with (the vow of wearing a) girdle, and those 
beginning with (the vow of) Bhūteša are (also) seven. Thus making: 


"O fair-faced lady, one should offer to the fire (these) fourteen vows in this way.” 
(394ab) 


The intended sense is that (they are observed) each separately, not just by considering 
that other vows that have been taken are included (in one of them). Now: 


"Without a doubt, one should offer to the fire the four Vedic vows.' (394cd) They 
should be completed with an offering to the fire. He lists them: 


"(They are) aistika, pūrvika, bhautika and saumika.” (395ab) 
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bhautešapāšupatye dve gànesam gànapatyakam | 509 II 
unmattakāsidhārākhyaghrtešāni caturdaša \** 

ete tu vratabandhasya samskàrà anginah smrtàh || 510 ll 
pārivrājyasya garbhe syād antyestir iti samskrtah | 
dvijo bhavet tato yogyo rudrārnšāpādanāya sah | 511 |l 
etàn prāņakrameņaiva sarhskārān yojayed guruh | 
athavāhutiyogena tilādyair mantrapürvakaih || 512 Il 


(Another) seven purifying rites (that are required for the patron of 
a Vedic sacrifice — yajamāna — is that of) the girdle (mekhalā), staff 
(danda), the skin of a black antelope (ajina), and the three red lines 
(tryarusa),"" the worship of the fire, the rites at the three junctures of the 
day (sarhdhyā), and giving alms. The seven vows are Bhautesa, Pasupatya, 
Gāņeša, Ganapatya, Unmattaka, Asidhārā and Ghrteša. (Together the make) 
fourteen. These purifying rites are considered to be auxiliaries to that of the 
assumption of the vows (vratabandha), which is the main one. The last 
sacrament (antyesti) (i.e., the funerary rite)" is (administered) in the womb 
of his condition as a renunciant.*” (508cd-511ab) (506-508) 

Once (the disciple) has been purified (by these sacraments), he 
becomes a *twice born', who is thus fit to assume (the condition of) a limb 


The vows that are to be observed at (certain times) are called by names such as ‘aistika’ 
in the Supreme Lord's scriptures, in accord with the reading of Vedic texts that expound the Soma 
sacrifice that takes place at the sacred time (parvan) of an isti (i.e. the offering of oblations of 
butter and fruit etc.). 

They are called in the (following) way in the Yajfiasiitra: 


"There are four Vedic vows, namely, 1) Belonging to the triple knowledge, the four-fold 
fire offering, the offering of cows, and so too the bath — are four.' The offering of cows will be 
(explained) here separately. 

Out of the need for other vows to bestow the authority to study the Vedas, these are 
(taught) as the main ones (for that purpose): 


"The Lords of the Vows who regulate (the conduct) of celibate students are four.' 
(395cd) 


The (vows) regulate (the conduct) of celibate students and bestow upon them the right 
condition (tathātva). With that in this way at the end (of the series), such are the samskdaras: ‘One 
should know that they are thirteen.' (396a) One who has attended on this practice with these, is 
given authority (to access) the Vedas. Accordingly, he says: *thus, indeed, he (comes to) possesses 
the Vedas.' (396b) 

Moreover: *O beloved, then comes the offering of cows, which is the fourteenth.’ 
(396cd) 

The offering of cows is the offering of one's own hair etc. (as symbolic of seed that has been) 
sown represented by the offering of two cows to the teacher made at the completion of the study 
of the Veda.” 

95 51] is drawn from SvT 10/391. See previous note for text. 

8 SvT 10/389cd-390ab reads dantakāstam — the stick to brush the teeth instead of dandam. 

*? Read with the SvT ajinam for ajina and tryayusarm for tryāyuse, which literally means ‘marked 
red in three places.” The same emendation is required in Jayaratha's commentary. 

?!! See below, Chapter Twenty-four. 

812 Although the funerary rite is considered to be a purification, it is only administered to a person 
whilst still alive as a part of the rites performed when he assumes the condition of a renunciant. 
Thus, it is said to be administered when he is in the womb, about to be born into that state. 
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of Rudra (rudrārhša).*” These purifying rites should be conferred upon him 
by the teacher either by means of the procession of the vital breath 
(pranakrama) or by means of oblations with sesame seeds etc.,"^ along with 
the (appropriate) Mantras. (511cd-512) (509-510ab) 


‘The three red lines’ are the sectarian mark made of ashes made on the 
forehead (pundraka).*'* As is said (in the Svacchandatantra concerning the 
assumption of the vows): 

"The ninth is the observance of vows (vratabandha), which is said to 
possess (various) ancillaries (arigin).'*!ó 


"These', forty-eight (purifying rites). 
He (now) clarifies the statement that (the purifying rites are conferred) 
along with the (appropriate) Mantras. 


The Mantra Used for the Sacraments 


Wrat wed TH Naaa | 
wd wT ARRA: YA: ll 3 | 


pranavo hrdayam nàma šodhayāmy agnivallabhā | 
evarh kramena mūrdhādyair angair etat" punah punah || 513 Il 


(The Mantra used for the sacraments consists), in due order, of 
OM, the Heart, the name (of the disciple) followed by ‘I purify’ (Sodhayami) 
along with (SVAHA), the beloved of the fire (agnivallabhā), repeated again 
and again with the limbs beginning with the Heart.*"* (513) (510cd-511ab) 


"The Heart’ is the (limb) associated with the (five) limbed Vidya 
(vidyānga). Thus, one can infer that for each purification five offerings should 
be made to the fire with the group of five Vidyangas in this way. Accordingly, it 
is said that (it should be repeated) ‘again and again’. 

Surely (one may ask), why is it said that by attaining the status of a 
*twice-born', he is fit to assume (the condition of) a limb of Rudra (rudrāriša)? 
With this doubt in mind, he says: 


813 See above, 13/295cd-300 and concerning Rudra's devotee as a rudrārhša. 

814 Oblations are made with sesame seeds smeared with butter and clarified butter. See SvT 
10/413. 

*5 Monier-Williams translates pundraka as ‘a mark or line made on the forehead with ashes or 
colouring substances to distinguish Vaisnavas from Šaivas etc, a sectarian mark”. 

#16 SvT 10/388cd. see note 15,807. 

377 Read etat for atat. 

#18 Emend mūrdhādyair to hrdyādyair. Jayaratha is clearly commenting on the emended reading. 
Gnoli translates: *(The sacraments are conferred) by the successive and repeated utterance of the 
Mantra OM, the five limbs of Mantra, beginning with the Heart, the name (of the disciple) 
followed by ‘I purify’ (Sodhayami) and with the Mantra SVAHA (agnivallabha).” 
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What Makes a Brahmin a Brahmin 


"afe Tardt MIR festa | 
d4 Sada Ufa ST | uv J 


yataš ciddharma evāsau šāntyādyātmā dvijanmatā | 
tena rudratayā samvit tatkramenaiva jāyate || 514 II 


As the condition of being ‘twice-born’ is a quality of consciousness, 
and consists of (the virtues of) tranquillity and the rest, (it comes first); (the 
disciple’s state of) consciousness as that of Rudra arises successively (after 
that). (514) (511cd-512ab) 


‘The condition of being ‘twice-born’ is a quality of consciousness, 
consisting of an accumulation (of virtues,) because it arises as (the virtues) of 
tranquillity and the rest, in accord with the view that (a Brahmin is) ‘tranquil, 
restrained (dānta), and has conquered anger . . .' Thus, because the perception 
of having attained the condition of being ‘twice born’ accords with the extent 
(they have been) accumulated, ‘(the state of) consciousness as that of Rudra 
arises’. The sense is that he is fit to attain (the condition of being Rudra’s) limb. 

He induces (us) to take the teaching to heart by means of an example. 


"wr SMe We FTAA | 
trae aa ufeedun feat |1 uzu od! 


yathā hemādidhātūnārm pāke kramavašād bhavet | 
rajatādi tathā sarnvitsarhskāre dvijatantare || 515 || 


Just as in the course of processing (pāka) the substances (that 
produce) gold and the like, silver and other (precious metals appear first), 
similarly in the course of purifying consciousness, the condition of a ‘twice- 
born’ (appears) as an intermediate stage. (515) (512cd-513ab) 


Just as when the particular substances from which gold, for example, is 
produced are being processed, that condition (finally) arises by the successive 
attainment of (the intermediate stages,) such as silver, (that lead to it), in the 
same way, when consciousness is being purified, ‘the condition of a ‘twice- 
born’ (appears) as an intermediate stage’. The sense is that by (undertaking 
to) achieve that first, one (ultimately) attains (the condition of) being (one of) 
Rudra’s limbs. 

Surely (one may ask), it is said that one who is ‘twice born’ is born into 
the condition of a Brahmin that is not a fallen one (avipluta), because a Brahmin 
is one who is not fallen. How is it that this is said (to be so)? With this doubt in 
mind, he says: 
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gi a oreo da wane fest seat | 


yonir na kāraņam tatra šāntātmā dvija ucyate | 


(Birth in a particular) womb is not the cause there (in that case, 
whereby one is a Brahmin). It is said that (a true) Brahmin is one who is 
peaceful by nature (irrespective of his caste). (516ab) (513cd) 


Surely (one may ask), who has said this? With this doubt in mind, he 
says: 


APT Raed waaay 11 uz od 


muninā moksadharmādāv etac ca pravivecitam || 516 Il 


This has been discussed by the sage (Vyasa) in the Moksadharma*” 
and elsewhere. (516cd) (514ab) 


As he has said (there): 


‘He who has understood all this, both Nature and (its) modifications, 
and knows the condition (gati) of all living beings, the gods consider him to be a 
Brahmin. Without fear of any living being, because he is not frightening for 
anybody, (knowing himself to be) the (very) Self of all living beings, the gods 
consider him to be a Brahmin. 

Even a man of low caste (Sidra) who is virtuous and possesses (good) 
qualities is a Brahmin. Even a Brahmin who is devoid of good actions 
(kriyahina) is even lower than a man of low caste.*”” O Yudhisthira, one should 
give a donation (dana) (vast) without measure to one who has crossed the 
terrible ocean of the five senses, even though he is low caste. O king, (a man's) 
caste is not apparent (nor need one look to it). (It is his good) qualities that give 
rise to beneficial (and auspicious results, not his caste status). ?! 

Nor is this said just by him (alone). Thus, he says: 


gga sme cant fef | 


mukutādisu šāstresu devenāpi nirüpitam | 


It is also taught by God in scriptures such as the Mukuta.*” (517ab) 
(514cd) 


* This is the name of a section of the twelfth book of the Mahābhārata, from chapter 174 to the 
end (see, for example, 256, 31-32). Several passages from the scriptures that present the true 
nature of a Brahmin in this sense are collected in the Vajrasūcī. 

* This line is found only in MS Th. It reads: brahmano ‘pi kriyahinas śīūdrād apy avaro bhavet | 
81 From the Moksadharma of the Santiparvan of the Mahābhārata. 

*? Cf. PTv p. 237: jātīnārh ca brāhmaņādīnām nāsti sthitih — kalpitatvat upadesavyangateti tu 
durbuddhīn pasün pratyāyayet — iti ca bhagavatà mukutasamhitayam vistarato nirnitam iha tu 
ayatnasiddham eva | 
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That is said there (in the Mukutāgama) in many ways: 


‘The adept (sādhaka) who follows Siva’s law (Sivadharma), possesses 
faith, and is Siva by nature, a devotee of Siva, (spiritual) knowledge and the 
teacher, is loved by his fellow students, is free from spite, has perceived reality 
and is purified in Siva’s sacrifice, though he be of the lowest caste and deformed 
(hīnānga), is liberated. One who does not possess these qualities, even though 
he is a Brahmin, is not liberated. One who is deceitful, even if he is a Brahmin, 
should be avoided, whereas an outcaste foreigner (mleccha) who is not should 
be accepted. He is loved by the Great God, not (one who knows) the four Vedas 
(but) is deceitful, hates Siva, acts sinfully, and criticizes Siva’s law and the like. 
(If) what a Brahmin does is sinful and what a man of low caste does is good, is 
it taught that there (in such cases, of actions that are in accord) Dharma and 
those that are not, the cause is caste?’ 


Surely (one may ask), this (view) is contrary to other scriptures such as 
the smrtis, so how (can this view) be established? With this doubt in mind, he 
says: 


qad SEAT AEMAMAAT || eo 
ymaa: Sard fasrur festa: Ya: | 


samvido dehasambhedat sadršāt sadršodayāt || 517 N 
bhūmābhiprāyatah smārte dvijanmā dvijayoh sutah | 


There is a general consensus in the smārta (lawbooks) that a 
Brahmin is a person born from two Brahmins. This is because 
consciousness is associated with the body, and that which is born from 
something is generally similar to it. (517cd-518ab) (515) 


In terms of the association of consciousness with the body, the cause of 
the arising of something is similar, that is, does not fall away (from its own 
nature) to that from which it arises, which (also) does not fall away (from its 
own nature). It is for this reason that the most generally accepted view of the 
smrtis is that the offspring of two Brahmins is said to be a Brahmin. 

Surely (one may ask), how is it said here that (this is so) for the most 
part? With this doubt in mind, he says: 


FROMM STAC NOTTA: | UZ 
Iga HIT: fb TIT MS | 


antyajātīvadhīvādijananījanmalābhatah || 518 || 
utkrstacittā rsayah kirh brāhmaņyena bhājanam | 


"The Lord has explained extensively in the Mukutasamhita that castes such as 
‘brahmin’ and the rest do not exist because they are (just) conceived notions’ (and) ‘deformed 
instruction may convince (only) fettered fools’. 
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(However, this is not an invariable rule, for) how is it that (those) 
high-minded seers (rsi) (who are) born from mothers of fishermen (dhiva) 
and other such low castes possess the nature (and status of) Brahmins 
(brahmanya)? (518cd-519ab) (516) 


(Such) ‘seers’ are, for example, Vyasa. 
It is with this intention that caste and the like is not accepted in our 
system (daršana). Accordingly, he says: 


aa aaa ARa AÀ |1 £9 | 
zama seafeaarant fe mega | 


ata evārthasattattvadešiny asmin na disyate || 519 Il 
rahasyašāstre jātyādisamācāro hi $ambhave | 


Thus, the common observance (samācāra) of caste and the like is 
not taught in these secret scriptures, that come from Siva (Sambhava) and 
teach the true nature of things.*” (519cd-520ab) (517) 


Surely (one may ask), if that is so, why is that not said in the smrtis etc. 
also? With this doubt in mind, he says: 


Wa g Ma ATES | 420 || 
PARATA Wil: WET MVF | 


pāšavāni tu šāstrāņi vāmašaktyātmakāny alam | 520 I 
srstyadisiddhaye šarhbhoh Sanka tatphalaklrptaye | 


The scriptures of the fettered (where these matters are taught) are 
essentially the (evil) energy, Vāmā. Doubt (exists) so that Šiva may bring 
about the creation (srsti) etc. (of daily life,) and to fashion the conseguence 
of that.*** (520cd-521ab) (518) 


"Creation (srsti) etc.’ is the business of daily life (lokavyavahāra). (The 
forms of) doubt are stated in such (passages) as, *the doubt (concerning) caste 


93 Caste, which is denied by the Trika and other Kulas, is accepted in southern Šaivism. See 
Brunner-Lachaux, 1964. See below, 15/595cd-601ab. Also, MVV 1/196cd-197ab. Also, the 
Mukutagama quoted ad 15/514cd (old numbering). Sanderson has made a survey of 
pronouncements in the full range of early Saiva sources. A summary of their locations and 
contents is in ‘Tantric Saivism and Caste’ (handout for a lecture delivered at the University of 
Vienna 7" June 2009). 

524 A less literal translation conveys the sense better: ‘Ambiguous notions (concerning caste, for 
example) have been created by Siva to regulate people’s behaviour and provide them with the 
appropriate fruits (of their actions).” 
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and the doubt (concerning the sacrificial) substance . . ”*” ‘The consequences 
of that’ are heaven and hell etc. 

Having thus said that by the way, he (goes on to again) talk about the 
main point: 


SIMT TAU seat FEES: 11 422 odi 
estar fasmeur afectaratted: | 
AMC da GAA Hat WAT 11 422 II 


āpāditadvijatvasya dvādašānte nijaikyatah || 521 | 
sparšamātrān na visrantyà jhatity evāvarohatah | 
rudrārhšāpādanari yena samayī samskrto bhavet || 522 I 


(The disciple who has) achieved the status of a Brahmin by virtue of 
his own oneness, (attained) within the End of the Twelve by just (a fleeting) 
contact with it, not by resting within it, descends from it immediately, 
thereby attaining (the condition of a devotee who has become) Rudra’s 
limb (rudrārhša),** and so the regular initiate (samayin) is purified (and 
empowered) (samskrta). (521cd-522) (519-520ab) 


He should ‘not rest within it’, for in that case he would be conjoined to 
Supreme Siva. This is the sense. 

Surely (one may ask), what happens to one who has been purified in 
this way? With this doubt in mind, he says: 


aeit sant fred gai edad | 
wHofrpdn-m Teor Ay A 1 423 di 


adhitau šravaņe nityam pūjāyāri gurusevane | 
samayy adhikrto ‘nyatra guruņā vibhum arcayet || 523 I 


95 This quarter verse seems to be drawn from the Nisātanatantra. A passage from that Tantra 
concerning the types of doubt is guoted above ad 13/197-198, where a passage from the 
Nišātanatantra is quoted. There six kinds of doubt are listed. Although ‘the doubt (concerning) 
caste’ is not amongst them, Jayaratha takes the trouble to note, most probably basing himself on 
the same text, that it is a subvariety of the doubt concerning the offering of Kaula sacrificial 
substances. As these include wine and bodily substances, Brahmins may feel inhibiting doubts 
about offering them. 

8% Concerning the devotee of Rudra as a rudrarga, see above, 13/295cd-300 and note 13,327. 
Sanderson (2006a, p. 191) ‘A memory of the connection of the samayadīksā with the Pāšupata 
tradition from which the Saiva evolved by extension via the Lakula is preserved, I believe, in the 
Agamic doctrine of the destiny of those who receive only the samayadīksā in their lifetimes. They 
are said to achieve at death the lesser liberation (aparā mukti), which is to enter the level of Ivara 
between Suddhavidyà and Sadāšiva in the Pure Universe. This is the point of liberation assigned 
by the Nišvāsa and the Svacchanda to the Pāšupatas. Elsewhere they are said to become Rudrešas 
or to attain the rudrapadam. And the rites which supplement the samayadīksā in certain Āgamas 
have as their goal the transformation of the initiate into a Rudrārnša”. See introduction to SSP 3, p. 
xxxiii. 
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A regular initiate who has been rendered fit to regularly study, hear 
the scriptures, (to perform regular daily) rite (pūjā) and serve the teacher, 
should, on other occasions, worship the All-pervasive Lord with (his) 
teacher.*” (523) (520cd-521ab) 


‘Elsewhere (on other occasions)’ are the occasional rites (naimittika) 
etc. As is said: 


‘The teacher should perform (all) three (types of rites), that is, the 
regular (daily ones) and the rest (i.e., occasional and intentional), whereas the 
adept (may perform) just the regular one.** For as long as he lives, the other two 
(may be performed only) at Siva’s command.'** 


Surely (one may ask), should he listen (to the scriptures) or study 
(them)? Taking this doubt into consideration, he begins to declare the (rules 
and) pledges (samaya) (the initiate should observe). 


The Pledges (samaya) 


The Eight Groups of Eight Pledges According 
to the Devyāyāmala 


ET Hr ufq MERET || 424 | 


tam āpāditarudrārhšari samayān šrāvayed guruh | 
astāstakātmakān devyāyāmalādau nirūpitān || 524 II 
avādo ‘karanam güdhih pūjā tarpanabhavane | 
hananam mohanam ceti samayāstakam astadhā | 525 Il 


* (Now) the teacher should tell (the disciple, who has thus by his 
devotion) become Rudra's limb (rudramsa),"' the sixty-four pledges 


* The meaning of this line is not clear to me. The word 'guruná' means ‘with the teacher’ or ‘by 
the teacher’, assuming an unstated ‘by the teacher's permission’. It seems from Jayaratha’s 
citation from the MV that this is how he understood the meaning. A third possibility is ‘as the 
teacher’, but that makes little sense. So, the most probable sense is that the regular initiate who 
can only perform the daily regular rites of worship may participate in other types of rites with his 
teacher. 

** This verse is MV 1/49. It is also quoted below in TÀv ad 28/4, Read with MS Th, the citation 
below and the MV nityam eva for nityam evam. 

89 MV 1/49. 

*0 Just after the neophant has received initiation, he is normally told the rules he must follow, 
which he accepts as pledges — samaya — that he must keep. Accordingly, as part of the conclusion 
of the rites of initiation, this long section from 525cd to 613ab (521cd-609ab) deals with the 
observance of the pledges (samayācāra). Here Abhinava presents the precepts taught in as many 
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(samaya) described in the Devyāyāmala and other (scriptures). There are 
eight groups of pledges (samayāstaka) (each of which consists of) eight 
(rules). (They are:) 1) what is not to said (avāda), 2) what is not to be done 
(akaraņa), 3) (what is to be) kept hidden (gūdhi), 4) (what should be) 
worshipped (pūjā), 5) (to whom is offered) libation (tarpaņa), 6) (whom one 


as eleven Trika and Krama Tantras. The former are marked with a single asterisk, the latter with a 
double one. They are: *Devyāyāmala: 15/525cd-535ab (521cd-531ab); *Gamatantra 15/535cd- 
536 (531cd-532); **Mādhavakula 15/537 (533), 15/575-577ab (571-573ab); Unknown: 15/538- 
544ab (534-540ab); *Trisirobhairavatantra 15/544cd-549 (540cd-545); *Srisara i.e. Trikasāra 
15/550-557ab (546-553ab); Gamatantra 15/557cd-566 (551cd-562); **Ūrmikaulārņava 15/567- 
574 (563-570), 15/577cd-594ab (588cd-590ab); Anandasüstra — 15/592cd-596 (588cd-592), 
15/605cd-608ab (601cd-604ab); *Kularatnamàlà 15/598 (594); Kulagahvaratantra 15/599-600ab 
(595-596ab); *Nisisaricáratantra 15/600cd-601 (596cd-597) and Nakuleša's teachings 15/608cd- 
613ab (604cd-609ab). 

The teacher normally tells the samayin the rules / pledges (samaya) he must observe just 
after he has received initiation. Accordingly, Abhinava deals with this here. The MV does not 
present the rules at all, and so Abhinava has had to draw from other authoritative Trika or Krama 
related Tantras. In this context, the foremost of these is the Devyāyāmala, which contains the most 
systematic presentation of the Rules. Abhinava also refers to the Gamatantra (which is a Trika 
source) and the Mādhavakula of the Jayadrathayāmala (which is related to the Krama), and draws 
from the Trisirobhairava (which is Trika). He also draws from the Ürmikaulürnava, and to a 
lesser extent the Kularatnamālā, the Rātrikula and Anandatantra. Clearly, Kaula traditions are not 
"transgressive' and 'antinomian' in the sense that there are no rules. These are all Trika Kaula and 
Kālīkula sources. They are ‘supremely nondualist because they don't accept that caste 
distinctions and degrees of purity are an inherent part of the nature of people and things. 

Although this subject is missing in the MV, it is a common one in major Tantras, 
whether Siddhānta (from which Abhinava does not draw, except the Mukutasamhita quoted above 
in note 15,822). Thus, chapter 37 of the Kumārikākhaņda of the Manthānabhairava, a Kubjikā 
Tantra, is dedicated to the same subject, i.e. the Rule to be observed by Kula Yogis, much of 
which is in common with SSS 41 (see Dyczkowski 2009: vol 10, p. 168-180 and vol 11, p. 125- 
128). It comes there, as Abhinava has placed it here, after a presentation of the basic rite of 
initiation (samayadīksā) which, as its name itself suggests, is an initiation into the observance of 
the Rule. See MBT vol. 11 note 9 p. 125-128 ff for an analysis of the pledges in the Kubjika 
Tantras. These are often presented, as in the Devyāyāmala etc., in eight groups of eight. This is 
what we find, for example, in SSS 17/160-183ab. The entire passage is translated op. cit. 
Concerning the Rules taught in the Svacchandatantra see SvT vol. 2 pp. 36-38 and 328-32 (for 
parallel Saiddhāntika samaya) and vol. 3 pp. 38-43 (for more Kaula samaya). 

The model of eight pledges (samaya) is found in Siddhānta parallels also. The following 
is presented by Wallis (2014) p. 249 n 633 as a summary of Siddhāantasārapaddhati (A 30r6-v4, 
B 39r6-v5). Wallis explains that the rules belong to two categories, the samaya and samayācāra. 
"The first follows: *1. do not speak ill of Siva, 2. or of his teachings, 3. or those who teach 
(Saivism), 4. or of his worshippers; 5. do not step on the shadow of lirīga, 6. or on any substance 
that has been offered to God, 7. do to eat any such substance, 8. or eat food touched by an unclean 
woman." And the second is given only to nirvanadiksita: *1. Do not teach the mantras or rituals to 
uninitiated persons, 2. do not allow them to be copied down, 3. do not initiate someone without 
Saktipāta (apatitasaktikar na dīksayet). 4 and 5. Do not eat without offering the food to Siva, the 
fire and one's guru. 6. Feed guests, the poor, and the unfortunate, and scavenging animals too. 7. 
Offer extra worship on festive days; and 8. be loyal to one's fellow initiates at all times, regardless 
of rank; protect lay devotees and anyone in danger, sick or mentally ill.” Additionally, on astamī, 
caturdašī, and the full and new moons, he should abstain from fish, meat, sex, anointing the body 
with oil and shaving.' We note in passing that one of the striking differences is that the Kaula 
pledges emphasize the honouring of women and rejection of the conventional norms enjoining 
purity, and strongly guard the dignity of lower castes and others considered to be unclean. 
Although both sets of pledges contain several not to disparage and criticize the sacred. Notice also 
that secrecy is no less a concern for the Siddhānta than it is for the Kaula and related Tantras. 

83! See above, 13/295cd-300 and note 13,327. 
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should) respect (bhavana), 7) (what one should) strike down (hanana), and 
8) (who is to be) driven mad (mohana). (524-525) (521cd-523ab) 


He presents the eight group of eight (rules) (stated) there (in the 
Devyayamala with the words) ‘what is not said (avāda)” etc. 


Md FATA WUTSRHOG | 
TIONS eT ASM WEN 11 42% II 
THO ated feat wen | 

Td «ni afaa 7 AT 1 4 I 
vd Tamga g fret aaa | 
PA TFOM ASO TAT Hae Ji 
TE We cage gea AMA | 

Tes TATA qsuiem aay 11 42% | 
CAS ATO MOOT, BTA, | 
VARI mi ceeds TWAT 11 430 | 
fra with Ta uai AA | 
HANU TOI Was || 432 | 
wi amga a aerate: | 
PMTCT ÀT II 432 d 
Terra: AYA | 
aay Aes | 1 433 LI 


svabhavam mantratantrāņārh samayācāramelakam | 
asatpralapam paurusyam anrtam nāstadhā vadet || 526 I 
aphalam cestitam himsam paradārābhimaršanam | 

garvam dambham bhiitavisavyadhitantram na cācaret || 527 | 
svam mantram aksasūtrarh ca vidyam jūānasvarūpakam | 
samācārānguņān klešān siddhilingāni gühayet || 528 II 
gurur saàstram devavahnī jidnavrddham striyo vratam | 
guruvargam yathāšaktyā pūjayed astakam tv idam || 529 || 
dīnān klistān pitRn ksetrapālān praniganan khagān | 
smāšānikam bhūtagaņarm dehadevīs ca tarpayet || 530 Il 
Sivam Saktim tathātmānari mudram mantrasvarūpakam | 
samsarabhuktimuktis ca guruvaktrāt tu bhāvayet || 531 | 
rāgarh dvesam asüyàm ca sankocersyābhimānitāh | 
samayapratibhettRms tadanācārāms ca ghātayet || 532 I 
pašumārgasthitān krūrān dvesinah pišunāū jadān | 

rājñaś cānucarān pāpān vighnakartRms ca mohayet | 533 I 
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(1) (The initiate should not talk about) the nature of (his) mantras 
and Tantras, the rules, (his) conduct (ācāra), the gatherings (of Siddhas and 
Yoginis, nor should he indulge in) false (idle) talk, (utter) harsh (words)*? 
and untruth. (These) eight things he should not say. 

(2) (The eight things) he should abstain from are: conduct that is 
fruitless and harmful, thinking about the wives of others, pride, fraud, 
(harming others, and practicing the Tantra concerned with evil spirits, 
poison and disease. 

(3) (The eight things the initiate) should keep hidden are: himself, 
(his) mantra, rosary, (his) Vidya, the nature of (his) knowledge, the (good) 
qualities of (his) common (daily) conduct (samācāra), impediments (and 
defects) (klesa), and signs of accomplishment. 

(4) He should worship to the best of his ability these eight: the 
teacher, the scripture, the deity and fire, those who have grown old in 
(Saiva) knowledge (jÓfianavrddha), women, (his) vow, and the teacher's 
family (guruvarga). 

(5) He should offer libation to the wretched (dina), the afflicted, the 
ancestors, the guardians of place (ksetrapāla), living beings, birds, the host 
of ghosts who reside in cemeteries, and the goddesses in the body. 

(6) He should respect (and contemplate) (bhāvayet) (as learnt) from 
the teacher's mouth Siva, (His) Power, the Self, (ritual) Gesture (mudrā), 
the nature of Mantra, transmigratory existence, (worldly) enjoyment and 
liberation. 

(7) He should strike down (ghatayet) attachment, hate, grumbling, 
cowardice, envy, pride, those who infringe the rules, and those who do not 
practice them. 

(8) He should drive mad (and thereby chastise) (mohayet) those who 
are on the path of the fettered, cruel people, the resentful, traitors, the 
foolish, the followers of kings, sinners,’ and those who cause obstacles. 
(526-533) (523cd-531ab) 


"The rules’ are each a secret sacrificial rite (rahasyayāga), and (the 
initiate's) ‘conduct’ (ācāra) is (his) action which is appropriate to that. ‘He 
should abstain from’, that is, He should not do. (He should keep) ‘(his) 
knowledge' (hidden); that is, his erudition and the like, as a way of exalting 
himself. (So too) ‘the nature (of his) insight (into reality)’, that is, knowledge 
of (ultimate) reality. (He should worship) *the vow', that is, his own gesture 
(mudrā) etc. (He should offer libation to) ‘living beings’, that is, cows etc. The 
manner in which he contemplates '(the true nature of) transmigratory 
existence’ is that ‘this is nothing at all’. ‘Hate’ is (an inner) burning. 
‘Grumbling’ (asūya) is ascribing defects to (other peoples’ good) qualities. 
‘Envy’ is intolerance of others’ excellence. 


5? Read with Th, paurusyam for parusam. 
533 The text reads pāpān, which means ‘sins’. I take this to be an irregular contraction of pāpinh — 
'sinners' made for the sake of the metre. 
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More Rules 


wes: ST nee strafed: | 

ured fg wem arate wq 11 43v odi 
SMASH IEF WU FIST | 
GOTU aera d 1 d: u34 odi 
vfu. we aderfufs stra FÈ | 


šākinyah pūjanīyāš ca tas cettharh Srigamoditah | 

sáhasam dvigunam yasmāt kāmaś caiva caturgunah || 534 |l 
lobhaš cāstaguņas tāsār sankyam šākinya ity alam | 
kulāmnāyāsthitā”* vīradravyabāhyās tu ye na taih | 535 | 
pašubhih saha vartavyam”” iti $rīmādhave kule | 


(The witches called) Sakinis should be venerated," and as the 
illustrious Gamatantra has said of them: ‘as they are"" twice as audacious, 
their passion four times more and greed eight times more, one should be 
wary of them. (Just saying) “Sakinis!” (disrespectfully) is enough (to evoke 
their wrath).’ 

According to the venerable Mādhavakula,** (the initiate) should not 
keep the company of those fettered souls who do not belong to the Kula 
traditions (kulāmnāya), excluded (from them by their aversion) to the 
hero’s sacrificial substances. (534-536ab) (531cd-533) 


(Sakinis are) ‘twice as’ (audacious) with respect to other women. 


Rules Relating to the Manner a Disciple Should 
Behave with his Teacher 


CaaS AMATI 1 43% II 
arafequavar a fafzref vera | 


TAG meis Teoh WAIT 11 43 I 


84 Read kulāmnāyāsthitā for kulāmnāyasthitā. 

555 Read with the JY vartavyam for vastavyam. 

86 Sakinis are kinds of witches. According to the AgP (50/38) they have an ‘oblique look’ 
(vakradrsti), i.e., the evil eye. See Mallmann (1963: 204-206). Reformed, they are yoginis who 
are embodiments of Siva’s energies, as happens in the Paficavaha of the Krama system, which is 
populated by 65 Sakinis. The highest is Mangala, who is identified with Kalasarnkarsini. 

57 Read with MS Th: yasmat for yāsāri. 

838 See below, 29/56. The Mādhavakula is the fourth satka of the Jayadrathayāmala. Abhinava is 
paraphrasing the following verse: 

kulāmnāyesu ye 'saktà ebhir dravyair vahiskrtah | 

pašavas te samuddistā na tesu saha vartanam || JY 4/21/60 (MS K fl. 139b, Kh fl. 130a, G: fl. 
171a). 
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a a aarqueargena aag vata | 

4 AAA oles: U weg: uae odd 
AIR TARGA | 

A 4 AAT qp qun PATA: 11 439 | 


devatacakragurvagnisastram sāmyāt sadarcayet || 536 I 
aniveditam etebhyo na kificid api bhaksayet | 

etad dravyam nāpahared guruvargam prapüjayet || 537 Il 
sa ca tadbhrātrbhāryātukprāyo vidyākrto bhavet | 

na yonisambandhakrto laukikah sa pasur yatah | 538 || 
tasyābhisvangabhūmis tu gurvārādhanasiddhaye | 

arcyo na svamahimnā tu tadvargo guruvat punah || 539 |l 


"(The regular initiate) should always worship the assembly (cakra) 
of deities, the fire, and the scriptures, as the common (sāmya) (practice)."^ 
He should not eat anything that has not been offered to them." He should 
not steal (apaharet) the sacrificial substance"? (offered) to them. He should 
worship the teacher's (spiritual) family (guruvarga). (He should be aware 
that) that is (his spiritual family,) consisting of his brothers, wife and sons 
(tuk), (but) it is made (by the bonds) of (spiritual) knowledge (vidyā), it is 
not formed by common ancestry (yonisaribandha), for (one who is related 
in this way) is a worldly fettered soul.” The person for whom the teacher 
has a special affection should be worshipped to please him, not for his own 
greatness, and his family should be worshipped, as is the teacher. (536cd- 
539) (534-537ab) 


‘That’ is the teacher's family. (The word) ‘tuk’ means ‘son’. According 
to the lexicon ‘tuk, tokarn and tanayah (all mean) *son'.*** That (kind of family 
is) ‘formed by common ancestry (yonisaribandhay . The reason to worship*^ 
(a person that belongs to the teacher's spiritual family is that the teacher) ‘has a 
special affection' (for him). 


$ This passage, i.e., 15/538-544ab (534-540ab), focuses on the rules relating to the manner a 
disciple should behave with his teacher. Nobody has the authority to make such rules himself. 
Clearly, Abhinava is drawing from some scriptural source (Trika or Krama), or possibly putting 
material together from several sources. These he has listed at the beginning of his exposition. 
Perhaps he is quoting from the Trisirobhairava. See below, note 15,846. 

%0 The MV itself furnishes an example of the usage of the word ‘samya’ as meaning common 
(basic practice). The last statement of chapter eight says: ity etat samayam karma samāsāt 
parikirtitam ‘This is the (basic) common (samaya) rite that has been well enounced in brief.’ 

*' Paraphrase of MV 8/132: ‘The wise man always (eats) having worshipped the gods, fire, 
teachers and goddesses, and does not eat anything that has not been offered to them’. 

*2 The ‘substances’ of the god (devadravya) in this case are his clothes, ornaments, jewels etc., 
with which his icons are adorned. See SSP vol. 2, p. 272. 

553 See below, 28/194. 

84 Nichantu 2/2. 

* Read -bhūmitvam arcane for -bhūmitvam arcana. 
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Tt mer gel Ed d wm | 
Ad imum: SING FT || uxoli 


fara sagata fefe | 

efe qeu ti Asi TT STA use Ji 
Teoh febrem | 

Arpa Tea A Vy fe arg |1 Gx? II 


guror nindam na kurvita tasyai hetum na cācaret | 

na ca tam Srnuyan nainam kopayen nāgrato ‘sya ca || 540 II 
vinájfiayà prakurvita kificit tatsevanād rte | 

laukikalaukikam krtyarh krodham krīdārh tapo japam | 541 I 
guripabhuktam yat kiñcic chayyāvastrāsanādikam | 
nopabhufijita tatpadbhyam na spršet kintu vandayet | 542 || 


(The disciple) should not criticise the teacher nor find reason (to do 
so), nor should he listen to that (criticism), neither should he make him 
angry. In front of him, apart from serving him, there is nothing he should 
do without his permission, be it a worldly or otherworldly deed, (express) 
anger, play, (practice) austerity or repeat Mantras. Finally, he should not 
make use of anything already used by the teacher, such as his bed, clothes, 
seat and the like, nor should he touch them with his feet. Rather he should 
worship them. (540-542) (537cd-540ab) 


(The disciple should not) ‘find a reason’ to criticise (his) teacher. Nor 
should he listen ‘to that’ criticism of (his) teacher. (He should not make) ‘him’, 
that is, the teacher (angry). The sense is that (the disciple can) serve him then 
without (having to have) ‘his (express) permission’ (to do so). 

Surely (one may ask), how is it that so much emphasis is placed on 
worshipping the teacher in this way? With this doubt in mind, he says: 


The Pledges according to the Trisirobhairava 


Sroka as Pras: | 

UY poaae FL ll 4x3 d 
Parent ares ae Aad VR | 
TARTU AST SAT FIAT Uo uvx Ji 
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Raida Sm ur KARA: |1 yxy HI 
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TART Wem | 
added fart Tat Wem AHA |1 axe Ji 
We Ua Tasks THETA TEA | 


Srīmattraiširase ‘py uktam krcchracāndrāyaņādibhih | 
araņye kāsthavat tisthed asidhārāvrato ‘pi san || 543 I 
niyamastho yamastho ‘pi tatpadam nāšnute param | 
gurvārādhanasaktas tu manasā karmaņā gira || 544 | 
prāpnoti gurutas tustāt pirnam Sreyo mahādbhutam | 
himapātair yathà bhūmis chāditā sā samantatah || 545 || 
mārutašlesasarnyogād asmavat tisthate sada | 

yamādau nišcale tadvad bhava ekas tu grhyate || 546 II 
guros tv ārādhitāt pürnam prasarajjīānam āpyate | 
sarvato ‘vasthitam cittvarh jūeyasthari yasya tatkathā || 547 I 
sadya eva nayed ürdhvam tasmād ārādhayed gurum | 


* It is also said in the venerable Traisirasa: ‘Even if by observing 
the penances (called) krcchra, cāndrāyaņa*” and the like, (one lives) in a 
forest (and is so absorbed in meditation so as to appear to be as inert) as a 


96 15/544cd-549 (540cd-545) is certainly drawn from Trisirobhairavatantra. Abhinava says that 
‘it is also said” in the Trisirobhairava (15/544cd (540cd)). This may mean that what has been 
stated before (i.e. in 15/538-544cd (534-540ab) is drawn from there and what follows is *also 
said' there. 

* These are types of penances that essentially involve long fasts. See Brunner-Lachaux 1985: 
410-411. As they are similar in this respect, these two penances — krechra and cādrāyaņa — are 
commonly mentioned together. The earliest Saiddhāntika works concerning the rites of reparation 
were compendiums (nibandha) made up of extracts from the Siddhāntāgamas. Two have been 
published together and both are called Prāyašcittasamuccaya. The earliest which belongs to the 
eleventh century or a little earlier is by Hrdayašiva, and the other belonging to the twelfth century 
by Trilocanašiva (see bibliography). The former presents the prescriptions that concern them from 
chapter forty-five of the Kiranatantra (chapter 15); the chapter on penance in the 
Sarvasvacchanda consisting of twelve thousand (15 (34)) (Note that this is not the 
Svacchandatantra) and the common, general procedure (sāmānyaprāyašcittavidhāna) called 
Agneya in the Vatulatantra (44). They are defined by the twelfth century by Trilocanašiva in his 
Prāyašcittasamuccaya (see bibliography) as follows: 


‘For half a month, in the bright (fortnight), one should increase (one's food each day) by 
a mouthful (grāsavrddhi); and in the darkening (fortnight) one should decrease (it by the same 
amount). (Thus,) the manner of performing cāndrāyaņa has been taught. (There is also a) water- 
based cāndrāyaņa, in which one increases and decreases by a mouthful) just of water.' (777) 

"He should eat one meal a day for three days, (then) for three days (only) what is 
(offered to him) un-begged, (then) he should eat at night for three days, (and finally) he should 
consume (only) air for three days. Thus is the krcchra taught, which is (also) called prajāpatya.” 
(778-779ab) 


Varieties of these penances (also called *vows' — vrata ibid. 85cd) are described in the 
verses that follow up to 82ab. They are prescribed for one who shouts at or strikes his teacher 
(134cd-136). The krcchra fast is prescribed, for example, for eating from the plate of a 
menstruating woman (286cd), as it is for touching someone who has committed grave sins 
(mahāpātaka) (273ab 399cd-404), a Brahmin who eats the food of a südra (31cd-320), smelling 
the scent of liquor (385cd-386ab), stealing black beans (391), and for larger thefts, both (415- 
419ab). 


TANTRĀLOKA 325 


piece of wood, even if one is engaged in observing the Vow of the Blade of 
the Sword (asidhārā) and is steadfast in the observance of injunctions 


5 Chapter 45 of the first sarka of the JY provides extensive idealized lists of Tantras and lineages 
transmitted in monasteries — mathikas, from which they derive their name. A series of vratas are 
associated with each one of them. In this way, the names of many vratas are listed, amongst 
which we find asidhāra in several instances. The Vow of the Sword Blade suggests that it is a 
severe austerity involving cutting oneself with a sword, standing or walking on the blade of a 
sword. Judging from the context here, we would expect it to be a penance of this sort. It is listed 
amongst a series of fourteen penances in the Svacchandatantra. 10/389cd-390ab and 391-392ab 
of JY 1/18/144-145 is a direct, literal citation; see above note 15,807 for a translation. The 
Brahmayamala also lists the names of many vratas and describes the practice of some of them. 
There in this "Kāpālika Tantra’, rather than penances, they figure more as practices to gain 
siddhis, involving transgression of Vedic norms of conduct. In this case, it involves the worship of 
deity in the body of a beautiful woman as and through substances produced by sexual intercourse. 
The sense then of the name asidhāra is in this case probably because the practice is very 
dangerous, like walking on the blade of a sword. It is described in chapter forty of the 
Brahmayāmala. The text, edited as far as it was possible from the manuscripts, follows: 


atah param pravaksyāmi asidhāravratam mahān | 

sarvasiddhipradarh proktam sarvayoginipūjanam | 1 I 
pūrvalaksaņasarhyuktārh yositam [k: yosito] suratocchukām [k: * * * chukam] | 
238a k) ativarüpasampannar [k: -nnā] navayauvanadarpitām [k: sava-] (2.11 
hāsyalāsyavilāšinyā vibhramādividhānakam | 

vastralankarasampannam [k: -lakāra-] sarvabharanabhiisitam | 3 |l 
hārakeyūramāņikyamuktāvalisusarhsthitām | . . . 

pinonnatastanyepetam sobhāsaparimaņdalāņ | 5 ll 

189b kh) cucukāšraddāmasobhā maghanā tu payodharā | 


"Next, I will tell (you) the great Vow of the Blade of a Sword, that is said to bestow all 
accomplishments (siddhi) and is the worship of all Yoginīs. (One should bring a young) woman 
who possesses all (good) characteristics, who is keen (to enjoy) the pleasures of love (rati). She 
(should) has an extremely beautiful body and be proud of her new youth, she enjoys the play of 
dance and merrymaking that disturbs (and arouses men) etc. She has (fine) clothes and ornaments 
and is adorned with all the adornments. (She wears beautiful) necklaces and anklets with emeralds 
and pearls . . . (1-4ab) she has fat and upraised breasts and is surrounded by an aura of beauty. Her 
breasts flourish and their nipples are large. (5cd-6ab) 


prakrtyā Silasampanam vidagdhā ca vilāsinī [k: -ni] | 

rajanam yositàm vāpi anyavarnagatam api || 7 ll 

tadrgvidhopabhogaii ca [k: -ca] ātmānam [k: ātmanar] samalankaret [k: sasalankaret] | 
vāmapāršve sthitā yāntu (> sā tu) vahinyāsantu (> bahir-) kārayet | 8 Wl 

Sarire hastayor vaksyam [k: -ksya] svayagastham [kh: -gotthari] vidhānavit | 
strīvāgapūrvakari [k: srhayāgapūrvaka, kh: grha-] nyāsarh tathātmani vikalpayet || 9 ll 
cumvanālinganā krtvā bahirnyāsantu kārayet | 


She is well-mannered by nature, skilful and playful. She may be a royal woman or also 
belong to another caste. He should adorn himself with similar adornments. (Seated) on (his) left, he 
should deposit (mantras) externally on (his and her) body and hands. The one who knows the 
procedure, (seated) in his own place of sacrifice, before performing the sacrifice to the woman, should 
fashion a deposition in the same way on himself. Having kissed and embraced (her), he should deposit 
(mantras) externally (onto her body). (7-10ab) 


Saktipithe nyāsarh krtvā āsane sthāpaye tu tām [k: mà] W 10 I 
cumvandlinganam krtvā limgam tatra viniksipet | 

nityanaimittikarh kāmyarh japar [k: jayarh] kuryād avagrahe | 11 1l 
nirācārapadāvastho [k: -vasthā] vyomarnavanisevakah | 

pramādād yadi ksobhah [k, kh: ksabho] syāt svayamevatsukānitah [k: tu] | 12 1l 
Japed dašasahasrāņi tattvayuktistu sadhakah | 
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Having made the deposition on the Saktipitha, he should place her on a seat. Having 
embraced and kissed (her), he should place his Lingam there. He should repeat Mantra (as for the) 
regular, occasional or optional rite. Established on the plane of nirācāra, he attends on the Ocean of 
the Sky. If (the practitioner is) sexually aroused by mistake. . . the adept who is conjoined with reality 
should repeat (mantra) ten thousand times. (10-13ab) 


cumvanālinganais caiva (+ nairūcaiva) sitkaraih savilāsakaiļ || 13 Il 
paratattvāvalokī ca ksobho naiva samācaret | 

āhnikānāntarālantu [k: agnikà-] kriyā yà prerayed vudhah W 14 ll 
pūrvoktena vidhānena āhnikāni [k: āgnikāni) tu kārayet | 
madhyāhne cahnikam tatra karttavyam sādhakena [k: kona ] tu W 15 il 
trtīye sevanam kytvā bhojanam ca samārabhet | 


He who views supreme reality should not be aroused by the kisses and embraces, the 
sounds of lovemaking and amorous play. The wise man engages in the rite without break throughout 
the day. He should practice the daily observances in the manner taught before. The adept should 
practice the daily observance at midday. Having worshipped (sevanarn krtvā) in the third (part of the 
day), he should take food. (13cd-16ab) 


niveditan tu devinam āmisarh caiva bhaksayet | 16 I 

238b) anyonyamukhadānena bhaksayet avidhānatā [k: bha * yeta-] | 
bhaksam bhaksayato prājīa mukho mukhe na sarhšayaļ || 17 II 

trsitas tu [k: -ntu] pived vari saucam naiva samācaret | 

abhisekas [k: abhisekam] tathā Saktim bahir niskramya dhārayet W 18 ll 


He should eat meat having offered it to the goddesses. He should eat giving (and taking) 
mutually (from one) mouth (to the other). The wise man eats food from mouth to mouth without a 
doubt. He who is thirsty should drink water. He should not cleanse (the body) The consecration (takes 
place) in that way. Going outside, he should maintain a hold of the (spiritual power he has thus 
received). (16cd-18) 


nityavratam tu niskramya tayā sārddharh [k: saddham] samācaret | 

sakhāyai ditrasamsthais tu vestitah svāyudhodyataih | 19 II 

dhyānarūpan tathā krtvā devāgāram tato vrajet | 

maunī dhyānaparo [k: parau] mantrī saktivarjam [k: -varjja] samācaret || 20 Il 
tayā saha svapet [k: -yat] mantri ekatraivāsite bhuvi [k: vibhu JI 
anyonyālinganair nityam vilāsādibhir vestitaih \\ 21 1I 


Having gone forth, he should observe a perpetual vow together with her. He is surrounded 
by (his) companions who are at a distance, their weapons raised. Then having fashioned the form of 
the visualized (deity) (dhyānarūpa), he should go to the deity’s shrine. The reciter of Mantra, silent 
and intent on visualization, should practice with Sakti. The reciter of Mantra should sleep with her, 
together in a single place on the ground constantly, with accompanying embraces with one another 
and love sports. (19-21) 


tambiilam bhaksayen nityam anyonyādānam ācaret | 

sanmukhau tu svapen nityam na kadācit paránmukhau \\ 22 || 

ksobhantu [k: -stu] raksayen nityari nirācārapade sthitah | 

svayarhbhūtari [k: svaya bhuto?] japarh kuryād [k: kuryā] dašasāhasrakarh vudhah | 23 |l 
190a kh) kāmato ksobham āyāti prayascitam samācaret | 

ekahnena maithunena māsena varavarnini || 24 || 


He should regularly eat betel and practice giving it to one another. They should always 
sleep facing one another, never facing away from each other. He should protect (his state of) arousal, 
established on the play of nirācāra. The wise man should practice the spontaneous repetition of 
Mantra for ten thousand times. If he is aroused by lust, he should practice penance, O most excellent 
lady, by daily sexual intercourse for a month. (22-24) 
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(niyama) and prohibitions (yama), one does not attain that supreme plane. 
However, he who is dedicated to worshipping (his) teacher with (his) mind, 
actions and speech receives from the teacher who is satisfied (and well 
propitiated) the great wonder, which is the supreme good, in full. Just as 
the earth, covered all around by (abundant) snowfall, remains constantly 
(hard) like a slab of stone by contact with the wind, in the same way, when 
(the observance) of pr ohibitions (and injunctions) etc. does not waver, (the 
yogi) assumes a single (one-pointed) state (of mind) (bhava). 

(But) it is only from the teacher who has been (well) worshipped 
that one attains the full, unfolding (prasarat) knowledge (of Deity), which is 
the consciousness present in all respects (within the sphere of) objectivity. 
(Just) his talk (kathā) of that elevates (his disciples) immediately. Thus, one 
should (above all) worship the teacher.’ (543-548ab) (540cd-545) 


The Pledges according to the Trikasāra**” 


Amsa WTHISTSS Aalst SUT 1 4xe |di 
THe AT MST MOMO: | 
Wa add da VF aN HE Il 4xe di 
Seg acs wa dad fe a: | 

d4 qe Tara tar: flex Wa a I Gyo I 
Sri Tenn wu. fragt Fed | 

Yew fep ye aoa g U: 11 uur Ji 
sft scat ver fea ars x4 Tera | 
yia wr waa uremfesep4 Te: d 44? Ji 
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TA ARS ud ada g GET || 443 |! 


asidhārarh [k: -narh] punah kuryād asidhāravrate vidhau | 

māsam ekam caret mantri sarhyukto [k, kh: sarnyato] dhyānatatparah | 25 |l 
māsena khecarās tasya ātmānari daršayanti [k: -yenti] hi | 

evam māsantu samcari [k: -ro] yah punah ksobham ācaret || 26 |l 

icchayā darpasamarthyam punah māsarh vratam caret [k: cat | 

anena kramayogena avrataghnas tu sadhakah | 27 M 

239a k) rātrau vàpi samet? (> caret) mantri ksiptvā lingam bhage 'thavà | 32 Il 


He should perform (the practice of) the Sword’s Blade, according to the procedure of the 
Vow of the Sword’s Blade. The reciter of Mantra should practice it for a month intent on visualization. 
In a month the Skyfarers will show themselves (to him). In this way in a month he moves the same (as 
they do). (But) he who in a month again practices (sexual) arousal wilfully, the capacity (that comes 
from) pride, he should observe the Vow again for a week. In this way, the adept destroys what is 
contrary to the Vow (avrata). . . Or else, the reciter of mantra should practice at night, having placed 
(his) Lingam in (her) Yoni.’ (25-27, 32cd) BY 40/1-4ab, 5cd-6—27, 32cd 
99 TA 5/550-557ab (546-553ab). 
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$risáre ‘py asya sarhbhāsāt patakam našyati ksaņāt || 548 || 
tasmāt parīksya yatnena šāstroktyā jfianalaksanaih | 
šāstrācāreņa varteta tena sahgam tathā kuru || 549 |l 
snehāj jātu vadej jūānarh lobhān na hīyate hi sah | 

tena tustena trpyanti devah pitara eva ca || 550 II 

uttirya narakād yānti sadyah Sivapuram mahat | 

bhunkte tisthed yatra grhe vrajec chivapuram tu sah || 551 I 
iti jūātvā sada pitrye šrāddhe svari gurum arcayet | 
bhufijita sa svayam cānyānādišet tatkrte guruh | 552 I 

yo dīksitas tu $ràddhàdau svatantram vidhim ācaret | 

tasya tan nisphalam sarvam samayena ca langhyate | 553 |l 
saiddhantikarpitam candiyogyam dravyam vivarjayet | 
Sakinivacakam sabdam na kadācit samuccaret |l 554 II 
striyah pūjyā virūpās tu vrddhāh silpopajivikàh | 

antyā vikaritangyas ca vešyāh svacchandacestitāh || 555 I 


(It is) also (said) in the venerable Sāra (i.e., the Trikasāra) that (just) 
by conversing (with him), sin is destroyed in a moment. Therefore, examine 
(the teacher) as is taught in the scripture with regards to the signs of (his) 
knowledge, and (whether) his behaviour conforms to scripture. (Then, 
having found him to be true,) keep his company (sartga) accordingly! (Such 
a one) imparts knowledge out of love; he does not fall due to greed." 

When he is satisfied, the gods are satisfied, and the ancestors, 
having come forth from hell, go immediately to Siva’s great abode. (So too, 
the ghost,) in whatever house he may reside and suffer the consequence of 
Karma (bhunkte), goes to Siva’s abode. Having known this, he should 
always worship his own teacher when making an offering to the deceased 
($rāddha). The teacher should eat it himself, and having done so, should tell 
others (to do the same). However, the initiate who performs the rite of 
offering (food) to the deceased by himself independently, all (he does) is 
fruitless, and (moreover) he transgresses the rule. 

He should abstain from (wrong notions concerning) the sacrificial 
substance fit (for the goddess) Candi, offered in accord with the 
prescriptions of the scripture (saiddhāntikārpita). He should never utter a 
word that calls (a woman) a witch (sakini). Women are (always) worthy of 
worship, whether they be ugly, old, live from (their) handicraft, belong to a 
low caste, their limbs are deformed, or are prostitutes and loose women 
(svacchandacestitā). (548cd-555) (546-553ab) 


55? Read hīyate for hriyate. See below, 15/586cd-588ab. 
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tathā ca Srigame proktam pūjanīyāh prayatnatah | 

nirācārāh sarvabhaksyā dharmādharmavivarjitāh | 556 I 
svacchandagah palāšinyo lampatà devatā iva | 

vešyāh pūjyās tadgrham ca prayāgo ‘tra yajet kramam | 557 II 
strisu tan nācaret kificid yena tābhyo jugupsate | 

ato na nagnas tah pašyen na capi prakatastanīh || 558 II 
vrddhāyāh sarhsthitāyā và na jugupseta mudrikām | 

vaikrtyam tatra sauriipyam melakam na prakāšayet || 559 |l 


The same (is said) in the venerable Gamatantra: *(Women) should 
be venerated (pūjanīya) with (great) effort. Women who have abandoned 
conventional behaviour (for a higher one) (nirācārā), eat everything, who 
are devoid of (both) Dharma and Adharma, who live freely, who eat meat 
and are dissolute (/ampata), are like deities. Prostitutes should be 
venerated, and their home is (like) Prayaga. Here (the initiate) should offer 
sacrifice to (the deities of) the tradition (krama). He should abstain from 
any action that can lead him to feel disgust for women. Thus, he should not 
look at them (when they are) naked or with their breasts exposed. He 
should not feel disgust by the deformed appearance (;mudrikā) of one who 
has the form (sarhsthitā) of an old (woman). There (in that case, physical) 
deformity is beautiful. One should not reveal the (location of) the meeting 
(place where initiates worship together) (melaka). (556-559) (553cd- 
557ab) 


cant rad prafagamfēm | 
wed umma fau: 1 ugo II 
TT Ra Heu ARTT | 


devamirtim Siinyatanum püjayet tripathādisu | 


55! TA 15/557cd-566 (551cd-562). 
852 Gnoli translates: ‘one should not show the (secret) conventions (to the uninitiated) (melaka)’. 
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sarvaparvasu sāmānyavišesesu visesatah || 560 II 
pūjā guror anadhyāyo melake lokavarjanam | 


One should worship the idol of a deity that is unadorned 
($ūnyatanu) (and abandoned, one happens to find) at a crossing of three 
roads, or some (similar place). The worship of the teacher is a break from 
study, (and should be performed) especially on all propitious times 
(parvan)," both common and special.“ (When attending) (Kaula) 
gatherings (melaka), the world (of daily life) (loka) is (to be) 
abandoned.** (560-561ab) (557cd-558) 


Taya wenmfa When era || 4? od 
A freer aed fred assitfiorerar | 
Imma F A wea da fae 11 4&3 d 
fasmdtafag g mmm g yada 9 | 


na jugupseta madyádiviradravyam kadācana || 561 |l 
na ninded atha vandeta nityam tajjosinas tathd | 
upadešāya na dosā hrdaye cen na vidviset || 562 I 
vijatiyavikalpamSatyagdaya prayateta ca | 


One should never be revolted by the hero's sacrificial substances, 
such as wine. Nor should one criticise those who delight in them; (rather,) 
one should always praise them."" There are no defects in teaching (others 
about them) if one is not (secretly) averse to them in (his) heart. One 
should exert oneself to abandon (all) contrary notions (vijattyavikalpa) 
(about them).*” (561cd-563ab) (559-560) 


TW: TAU Sa AA AAT WT: 1 5&3 |i 
adasen reium mua: | 

ATT FT AAA 4 dnb ae ti yer gi 
Rae aA maT: | 


+53 For a definition of parvan, see below 28/372. 

55! This injunction may refer to the worship of the idol, but that is unlikely. 

*5 Abhinava describes the state of consciousness of the siddhas and yoginis who attend a Kaula 
gathering (cakramelaka) for an Ādiyāga below in 28/18cd-20ab. 

*6 Read with MS Th /okavarjanam — ‘the world is (to be) abandoned’ for lobhavarjanam — *greed 
is (to be) abandoned.”. 

id Šivopādhyāya guotes a line in his commentary on the VB (p. 61) that is guite probably the 
original Abhinava had before him in the Gamatantra. The first half is the same. lt reads: na 
ninded atha vandeta vīradravyaparān narān | *One should not criticize, (rather) one should 
always praise, the men who are intent (on making use) of the hero's sacrificial substances.” 

555 Read hrdaye for hrdayam. 

* Read with MS Th: —vikalpamsatyágàya prayateta for -vikalpārhšotpurhsanāya yateta, which 
makes no sense. 
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guroh šāstrasya devinam nama mantro yatas tatah || 563 | 
arcāto ‘nyatra noccāryam Ghiitam tarpayet tatah | 
āgatasya ca mantrasya na kuryāt tarpanam yadi || 564 |I 
haraty ardhasariram tad ity ūce bhagavān yatah | 


The name of the teacher, the scripture, and the goddesses is a 
Mantra,™ and so should not be uttered (at any time) elsewhere apart from 
when worshipping, and once invoked, libation should be offered to it. For 
the Lord has said**' that if libation were not to be offered to a Mantra that 
has come (before the worshipper in the place of worship), it steals away half 
of (his) body.**” (563cd-565ab) (561-562) 


The Pledges According to the Ürmikaularnava** 


sent a edtat choo dfted 4 d uus dg 
WW FTA aÀ: | 


Srimadürmau ca devinàm virünàm cestitam na vai || 565 || 
prathayen na jugupseta vaden nàdravyapanikah | 


Moreover, (it is said) in the venerable Ūrmi*** that (an initiate) 
should not divulge the behaviour of the goddesses and heroes (engaged in 
Kaula ritual), nor feel aversion to it, nor address them without the 
sacrificial substances in (his) hands. (565cd-566ab) (563) 


sted «TW amet TIKT WD || uae dI 
gidai 4 GET a oum 1 efr owe | 
wed giammai aca 4 xD 1 Re | 


sripürvam nama vaktavyam guror dravyakarena ca || 566 |l 
gurvādīnām na langhyā ca chāyā na dvaitibhih saha | 
jalpam kurvan svašāstrārtharh vaden nāpi ca sūcayet || 567 Il 


3 Read mantro for mantre. 

%1 TĀ 15/566 (562) is quoted in a note to TSA (on p. 180) immediately following a citation of TA 
26/51cd-53ab. There is only one variant, but it is very interesting one. Instead of ity ace bhagavān 
yatah — ‘for the Lord has said . . . ` in the note we read ity uktam kila šambhunā — Sambhu has 
said... .'. Should we understand Sambhu here to be Sambhunātha? If so by reading 26/51cd- 
53ab along with 566 (562), it is clear that he advocated that the libation be made with Kaula 
substances. 

89? TĀ 15/566 (662) is quoted again below in 26/53cd-54ab and in TĀv ad 29/22cd. No reference 
is made in those places to the source. Here it appears to be the end of a citation from the 
Gamatantra. 

%3 TĀ 15/567-574 (563-570). 

8 This is the Ürmikaulürnavatantra. See above, note to 2/48. 
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The teacher”s name should (always) be uttered with a preceding 
(honorific) ‘sri’, whilst holding (the sacred Kaula) substances (as an 
offering to him). (The disciple) should not cross over the shadow of (his) 
teachers and others (like them). While conversing with dualists,** he should 
not talk about the teachings (artha) of his own scriptures or even refer to 
them. (566cd-567) (564-565ab) 


fred frags a drafts feet | 
Tat wep ater wem fe we 11 4a I 


nityād visesapüjàm ca kuryān naimittike vidhau | 
tathāpi madhye varsasya tathāpi hi pavitrake || 568 I 


He should perform the regular" (daily rite) and the special rite of 
adoration (pūjā) for (each) prescribed (special) occasion, so too also in the 
middle of the year, and indeed also% (in the course of the rite of the 
offering of) the sacred thread. (568) (565cd-566ab) 


ATT ATA det vm a at | 
aed fe fast BUCA |1 489 I 


anyastamantro nāsīta sevyam Sāstrāntararm ca no | 
aprarūdham hi vijianam kamped etarabhāvanāt || 569 |l 


He on whom Mantra has not been deposited should not sit (to take 
part in the rites). Nor should he resort to other scriptures. Knowledge 
which is not fully developed may vacillate** by reflecting (bhāvana) on 
(scriptures) other (than one's own).*” (569) (566cd 567ab) 


Terao dadrammgmma: | 
sears x Tera d wgpsnam fae 11 ueo |! 


grhopaskaraņāstrāņi devatayagayogatah | 
arcyānīti na padbhyam vai spršen nāpi vilanghayet | 570 Il 


Household utensils and weapons are used for the sacrifice to the 
deities and so should be worshipped. They should not be touched with the 
feet, nor should one step over them.*” (570) (567cd-568ab) 


*5 Read with MSs Th and T dvaitibhih for tairthikaih — ‘with pilgrims’. The original reading may 
also be tarkikaih — *with logicians”. 

866 Emend nityād to nityārh. 

*5' Emend tato ‘pi madhye to tathàpi madhye and tato ‘pi hi to tathāpi hi. 

*55 Correct kampet etara- to kamped etara-. 

89? TA 15/570cd-571ab (566cd-567ab) is quoted above in TĀv ad 4/261cd-263ab. 

870 Cf. KM 25/113-114ab. 
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guruvarge grhāyāte višesarh kaficid ācaret | 

diksitanam na nindādi kuryād vidvesapūrvakam || 571 Il 
upadešāya no dosah sa hy avidvesapūrvakaļ | 

na vaisnavadikadhahsthadrstibhih samvased alam || 572 |l 
sahabhojanašayyādyair naisam prakatayet sthitim | 


He should perform some special (ceremony) when the members of 
the teacher’s family visit one’s home. One should not criticise or the like 
initiates with (feelings of) aversion. There is no defect in teaching (others). 
That is not attended by (feelings of) aversion."' One should not live 
together with followers of inferior doctrines, such as Vaisnavas,"" nor 
should one tell others that one eats or sleeps with them."? (571-573ab) 
(568cd-570) 


The Pledges according to the Madhavakula 
Sh AAAS WARSAW 
aeree dwarf a tem aT | 
uktam Sriramaddhavakule šāsanāntarasarhsthitān || 573 |l 


vedoktim vaisnavoktim ca tair uktam varjayet sada | 


*It is said in the venerable Mādhavakula*” that those who are 
established in other doctrines, what is taught in the Veda and by Vaisņavas 
and what they say, should always be avoided.*” (573cd-574ab) (571) 


vardhamānī-m-upālambhī dehalyā musalam tathā | 
khatvā šūrpagharattari ca vardhamānyāditah kramāt || 
pādenaitān na samsprsya yad icchec chriyam Gtmanah | 


‘One should not touch the following things with one's feet if one wishes good fortune 
for oneself: a platter, upālambhī (?), the threshold, a pestle, a bedpost, a winnowing fan, and a 
grindstone.' 
Cf. JY satka 1 chapter 48, where such household objects are projected into the body, marking 
stations of ascent. KM 25/124 ff. supplies inner equivalents of weapons. 
*! Above in 15/564a (5602), instead of the reading upadešāya na dosah we find upadešāya na 
dosā(h) — “there are no defects in teaching (others). 
*7? Read vaisnavadikadhah- for vasnavadikadhah-. 
*5 Evidence that Abhinava is quoting literally is the terse, bordering on, defective Sanskrit of 
these passages. 
9 15/575cd-577ab (57 1cd-573ab) is drawn from the Madhavakula. 
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(When one practices (the observance) of the prohibitions (and 
injunctions) etc. without wavering,) ‘one assumes a single (one-pointed) state 
(of mind)’, because one is careful (and attentive to that,) and so is unwavering. 
This is the meaning. As (the teacher’s) knowledge expands by nature, it is ‘the 
principle of consciousness in all respects present (throughout the sphere of) 
objectivity’. Such is the case not only by (the teacher’s) teaching, but also 
‘(just) by conversing (with him)’, and so he says that ‘his talk (katha)’ 
(elevates his disciples immediately). ‘There’, in the case of the (physical) 
appearance (mudrikā) (of an old woman, deformity is beautiful). "Those who 
delight in them’, that is, those who are devoted to the sacrificial substances of a 
(Kaula) hero. (There is no harm) ‘in teaching (others)’, for example, ‘what is 
wine and what is devotion to Siva.’ Here (in this case), the fruit (of instruction) 
is just to satisfy the mental disposition of the one who is being taught. The sense 
of (saying), ‘in the middle of the year’, is whenever there may happen to be 
requisites for the rite (samāgrī). (One should not resort) ‘to other scriptures’ 
that are in conflict with one’s own scriptures. ‘Household utensils’, such as the 
stove. (One should not follow what) ‘they’ (say), that is, those who adhere to 
the Vedas etc. 

The reason here (for this is explained next). 


APAI ASMA TAAT || 4x |i 
UA SORIA Taras a 
TT Ht Tet MST AH g WAIT || wu dd 


akulinesu samparkat tatkulāt patanād bhayam | 574 || 
ekapātre kulāmnāye tasmat tan parivarjayet | 
pramādāc ca krte sakhye gosthyam cakrar tu püjayet || 575 M 


*7By contact with those who do not belong to (the same) Kula, there 
is fear of a fall from that (which is one’s) Kula. A Kula tradition is exclusive 


875 See below, 29/56. 

5% TĀ 15/575cd is derived from JY 4/20/98cd (MS K 141a Kh 121a, MS G 173a), which reads: 
vedoktam vaisnavoktam và udakarh varjayet sada I 

57 TA 15/576abc (572abc) is JY 4/20/140abc (MS K: fl 142b, Kh: 123a G: 175b). The text 
continues: 


akulinais ca samparkát tatkulāt patanam bhavet | 140 Il 

ekapātre kulāmnāye karyam nānyat kadācana | 

yadīcched ātmanah šreyo [k,kh: $reyeh] siddhir và viravandite | 141 Il 
Jīvitarh sucirarh vātha yoginyo melakaš ca và | 

atītānāgatarh yogam bhāvanā bhāvanāšanī || 142 | 

taih sarddham bhojanam varjyari pānagosthī ca yatnatah | 

tesu sambhasanam varjyam samsparsam kir punah priye || 143 |l 
adīksitajanasparšāt snānam āgneyam ācaret | 


"By contact with those who do not belong to (the same) Kula, there is a fall from that 
Kula. In a Kula tradition that is exclusive (ekapātra), one should never do otherwise, if one wishes 
the best for oneself or accomplishment, O lady praised by (Kaula) heroes, (if one wishes) a long 
life or meetings with Yoginīs, Yoga that has passed or not yet come, and the contemplation 
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(ekapatra),** and so one must avoid those (who belong to other ones)."? 
However, if by mistake one has made friends" (with a member of another 
tradition, and takes) part in (his) gathering (gosthi), one should worship the 
assembly (cakra) (of deities and initiates there along with them)."' (574cd- 
575) (572-573ab) 


maita afer | 
Fat ge dasegusflad 11 we& d 
VIETA GR cuum dg HAT | 


Srimadirmau ca kathitam āgamāntarasevake | 
gurvantararate mūdhe devadravyopajivake || 576 I 
Saktihimsakare duste samparkam naiva kārayet | 


It is also said in the venerable Ūrmi*” that (an initiate) should not 
associate with one who follows other scriptures, one who is devoted to a 
different teacher (of another tradition), a fool, one who earns a living with 
the substances (that are offered to the) deity, one who is violent to a Tantric 
consort ($aktihirhsā), and one who is wicked." (576-577ab) (573cd-574) 


(bhāvanā) that destroys phenomenal existence. One must strenuously avoid drinking together with 
them. Conversation with them must be avoided, what to say, O beloved, of touching! The touch of 
one who is not initiated requires that one must bath in fire.’ 

518 The term ekapātra- literally means ‘the same plate’. In common usage the term denotes the 
condition of the members of a group who dine only amongst themselves in order to avoid being 
polluted by dining with others. Either way the general sense is ‘exclusive’. Kulas are exclusive. 
Only members of the same Kula can, for example, study scripture or perform rituals together. 
Indeed, they cannot even eat together. Cf. Kularnavatantra: 


ekapatram na kurvīta yadi sāksāt kulesvarah | 
mantrah parünmukháà yānti vighnašcaiva pade pade || 


‘One should not eat together (indiscriminately with others) (ekapātra), if one is 
Kulešvara (Himself) directly visible. Mantras become averse and an obstacle (arises) at each step.” 
Kulārnava 8/15. 

The same verse is found in KuKh 37/67. See Dyczkowski 2009: vol. 11 p. 348-351 note 
157 concerning commensality. 

* 15/576 (572) is a quotation from JY 4/20/140cd-141ab (MS K 142b Kh fl. 123a G 175b), 
which reads as follows: 

akulīnais ca sarhparkāt [k kh: samparkà] tatkulāt patanam bhavet W 140 II 

ekapātre kulāmnāye kāryarh nānyat kadācana | 


Read with the JY akulīnais ca for akulīnesu and bhavet for bhayam. 

55? MS Th reads sarīge — ‘contact’ for sakhye — ‘friendship’. 

5! See below, 28/23cd-25ab, 383cd-385ab. The word cakra here may mean the mandala 
worshipped by the assembly of initiates, or the gathering itself, in which the members, male and 
female, are embodiments of deities seated around the teacher and his consort. 

* This is the Ūrmikaulārņavatantra (see above, note to 2/48). TĀ 15/577cd- 594ab (588cd- 
590ab) is drawn from that. 

883 Instead of duste — ‘wicked’, MSs C and Th read: dviste — ‘disliked’. 
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4 facts amet aF 11 wee Ji 
SRO aad d Wem | 


WIAA 3 KRGATRERĀT | «ed |i 
13 aR Se | 


na vikalpena dīksādau vrajed āyatanādikam || 577 | 
uktāsthāšithilatve yan nimittam naiva tac caret | 
Sasanasthàn purājātyā na pašyen nāpy udirayet || 578 || 
na ca vyavaharet sarvāfi chivābhedena kevalam | 


One should not (take) initiation and the like and go to sacred sites 
(āyatana) with (fickle) thoughts (vikalpa); nor should one seek to find a 
reason for (one’s own) laxity in practicing the stated (teaching). One 
should not see, refer to,"5 or treat those who are established followers of the 
teachings according to their prior caste status. (Rather, one should treat 
them) all only as one with Siva. (577cd-579ab) (575-576) 


(One must avoid) ‘those’ who belong (to other traditions,) such as the 
Veda. (One should not take initiation) with *(vacillating) thoughts (vikalpay , 
that is, doubts. One should ‘go’ (to sacred sites) with a mind free of doubts, in 
the manner that will be explained. This is the intended sense. (One should not 
refer to an initiate's) ‘prior caste status” as a Brahmin etc. (Rather) one should 
see him ‘as one with Siva’. As is said (in the Svacchandatantra): 


‘O goddess, a person who mentions (an initiate’s) prior caste (status is a 
sinner who is) subject to penance. He burns for three days in Rudra’s hell, five 
in Kešava's, and a lunar fortnight in that of Brahmā.”*** 

‘O (goddess) praised by heroes, Brahmins, warriors (ksatriya), 
merchants (vaisya) and servants (südra) who have been appointed as teachers 
are all considered to be Šivas.'**” 


wfzd: Mata ATG gāda F || uve og 
ai ASR f i 
Foard sast fiue I 
afer a AARAA «rt | 


* Instead of uktāsthā- MS C reads uktyāsthā- and Th: bhaktāsthā- (> bhaktyāsthā — ‘abiding in 
devotion’). The sense here is not just that one should not seek to justify one’s own laxity. The 
point is also that, even if one is not fully dedicated to the practice of the teachings, it is better to do 
what little one manages to do or has enough faith to do, than waste even more time and effort in 
searching for reasons for one’s own laxity. 

*5 For nāpy udīrayet MS T reads: na tad īrayet. 

886 SvT 4/544cd-545. 

57 Thid. 4/413cd-414ab. 
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sadvidyaih sākam āsīta jūānadīptyai yateta ca | 579 II 
násamskrtam vrajet tajjam viphalatvam na cānayet | 
melakārdhanišācaryā janavarjam ca tatra hi || 580 ll 
mamsadidahagandham ca jighred devipriyo hy asau | 


One should keep the company (āsīta)** of those who have true 
knowledge, and exert oneself with those who are enthused by knowledge. 
One should not approach (a woman) who has not been purified (asamskrta). 
Moreover, (if one does,) one should not render fruitless**” what is born from 
that (encounter). There," where the practice at midnight 
(ardhanišācaryā) of the assembly (of male and female initiates) (melaka)*” 
takes place, should be (a secluded place where) there are no people 
(janavarja). One should smell the aroma of burning meat etc. (One who 
does so) is pleasing to the goddess. (579cd-581ab) (577-578) 


‘One should not approach’ and keep the company (of a woman) ‘who 
has not been purified’, that is, who has not received initiation. ‘What is born 
from that (encounter)’ is the mixture of sexual fluids (kundagola) and the like 
(that serve as Kaula sacrificial substances). 


Tat Tera MSA WAT 1 uet odi 
TATA Ad AG aa: | 

srpdfaupz tq seq feet fray 11 4c2 Ji 
Were ae a ara verāfēga | 


= tw m e 


šāstrapūjājapadhyānavivekatadupakriyāh | 
akurvan nisphalam naiva cesteta trividham kriyām || 582 II 
mantratantrair na vadam ca kuryān no bhaksayed visam | 


Observing the teacher’s command, he should abandon everything, 
and be one with Mantra (mantramaya) (by being fully concentrated on it). 
He should not dedicate himself fruitlessly to the three types of rites 
(obligatory, occasional and optional) without (worshipping) the scriptures, 
worshipping (the deities), repeating Mantra, meditation, discrimination, 
and (whatever) aids them. One should not kill (others)? with Mantras and 
magical rites (mantratantra), and not feed (others) poison. (581cd-583ab) 
(579-580) 


555 The literal meaning of āsita ‘one should sit (with)’, i.e., ‘keep the company of”. 
+89 In place of cānayet MS Th reads: cācaret. 

99 See commentary and below, 29/14-16, 22-24ab. 

9?! Read tatra for tanna. 

9? Cakramelaka is described below in 28/371 ff. 

993 Perhaps read badham for vadarin? 
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(Observing the teachers command,) ‘one should abandon 
everything'; in this way, for example, his command is obeyed. This is the 
sense. 


aaah fret «qe qejeufawt 11 43 d 

Tat PRI gemma | 

a a aa IW 4% I 
Ta: maap: | 

fra wa pia spem AARI Iy odi 


eren wuf weer Pr: d WR od 


samayānām vilope ca gurum prcched asannidhau || 583 || 
tadvargam nijasantānam anyam tasyāpy asamnidhau | 
tenoktam anutisthec ca nirvikalpam prayatnatah | 584 || 
yatah šāstrādisarnbodhatanmayīkrtamānasah | 

Siva eva gurur nāsya vāgasatyā vinihsaret || 585 II 
Sivasya svatmasamskrtyai prahvībhāvo guroh punah | 
hlādāyety ubhayārthāya tattustih phaladā &isoh | 586 Il 


If (someone) transgresses the rules, he should ask the teacher (what 
should be done). Or, if (the teacher) is absent, (he should ask) one of his 
(same) kind (varga) who is a member of his own spiritual family, or if he 
too is not present, another (teacher). He should take care to follow what he 
says without thinking (about it) (nirvikalpa). This is because by virtue of 
(his) insight (saribodha) (into the meaning of) scripture etc., the mind of the 
teacher has been made one with it and he is Siva himself, nor can a false 
word come from him. The purpose of bowing (prahvībhāva) before Siva is 
to purify oneself. In the case of the teacher, it is to please (him), and so it 
serves both purposes. (It is the teacher's) satisfaction that gives (good) 
fruits to the disciple. (583cd-586) (581-584ab) 


(If someone transgresses the rules,) *he should ask” (the teacher what) 
the penance (should be). (If his own teacher is absent, he should ask) ‘another’ 
teacher (or a member of) ‘his’ (that is, the teacher's) ‘own spiritual family’. 
(He should follow what) ‘he’, that is, the other one, (says). If one offers 
salutation to Siva, it makes no difference at all to Siva. Rather, (it makes a 
difference) to the one who offers it. The same is the case with the teacher with 
regards to one’s own purification. (But apart from that.) he is also pleased then, 
and so it is said that ‘it serves both purposes”. 


Taras Mod fas | 
Tease faune TEAM Jeu 0 use | 
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aa: GIT feat At It AERO | 
ae femmafepredo ATA We US U: || uc J 


gurvāyattaikasiddhir hi samayy api vibodhabhāk | 
tadbodhabahumanena vidyād gurutamam gurum || 587 | 
atah sarnprāpya vijidnam yo gurau bahumānavān | 
nāsau vijfianavisvasto nāsaktarh bhrasta eva sah || 588 Il 


When the ‘regular’ initiate, whose success depends solely on the 
teacher, also possesses a fully awakened consciousness (vibodha),”* he 
should consider (his) teacher to be (even) more than a teacher (gurutama), 
by virtue of the respect (he has) for that awakened consciousness. Thus, one 
who, after he has attained knowledge (vijitāna), (yet) does not have great 
veneration” for his teacher, has no faith in the knowledge (he has 
received). He is not zealous."* (Indeed) he is just a fallen soul. (587-588) 
(584cd-586ab) 


MATA d TATA VTA | 

Sh a mAg eel ARTA 11 ue |! 
Wee p Te: weed Heavy uem | 
FTA 7 wusdesmafemqeye4 |1 ue |! 


jūānānāšvastacittarn tam vacomātreņa šāstrajītam | 

uktam ca nārcayej jatu hrdā vijtianadüsakam | 589 || 

tādrk ca na guruh kāryas tam krtvāpi parityajet | 
mukhyabuddhyā na sampasyed vaisnavadigatàn gurün || 590 II 


(A teacher who) does not have faith in the knowledge (of the 
scriptures), and is said" to know the scriptures"* only by (their) words 
(without knowing the reality they teach), and with (his) heart criticises 
(this) knowledge," should certainly not be venerated. One should not make 
such a teacher (one's own, or) if one has done so, abandon him. One should 
not consider Vaisnava and other such teachers to be the main ones (as one 
does true Šaiva teachers). (559-590) (586cd-588ab) 


(One should not take a Vaisnava as a teacher;) ‘if one has done so’ by 
mistake, (abandon him). 


34 MSs C, T and Th read vibhodavān. 

95 Read with MS Th bahumānavān for bāhyamānavān. 
96 Read nasaktarm for nāsatyar. 

39? Read with MSs C and T, uktarh for bhaktam. 

95 Read sastrajfiam for šāstritam, which makes no sense. 


other (Mantras)'. 
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wem a AGEIA quem far | 
Ta Woes Ae at famed 11 48? od 
local WIN Ta Tsay | 
amat Teepe wea d apne: dues 1 


tathā ca šrīmadūrmyākhye guror uktam visesanam | 
gurvājāā pranasamdehe nopeksyā no vikalpyate | 591 Il 
kauladiksà kaulašāstram tattvajfiànam prakāšitam | 
yenāsau gurur ity ukto hy anye vai nāmadhāriņah || 592 || 


Moreover, the (distinguishing) characteristic of a teacher is stated 
in the venerable (Tantra) called Urmi™ in the same way. (There it is said 
that) out of fear for (one's) life (if one does so), the teacher's command 
should not be disregarded (nor) doubted."' He is said to be a (a real and 
true) teacher who reveals Kaula initiation, the Kaula scriptures and 
knowledge of reality. Others (just) bear that name. (591-592) (588cd-590ab) 


The Pledges According to the Ānandašāstra 


serra Tatar faery | 

qaia ARTS Ta W d Te: d 4%3 | 
Recaro 4 far um aW | 

4 fefgfu. wd AAAA 1 4%x gi 
as Ra: trem a sre few 


šrīmadānandašāstre ca tathaivoktam visesanam | 

yasmād diksà mantrasàstram tattvajidnam sa vai guruh || 593 II 
tisthed avyaktalingas ca na lingam dhārayet kvacit | 

na lingibhih samar kaišcit kuryād ācāramelanam | 594 || 
kevalam linginah pālyā na bibhatsyà virūpakāh | 


The distinguishing characteristic (of a teacher) is also explained in 
the same way in the venerable Ānandašāstra, (where we read that) a (true) 
teacher is one from whom (one obtains true) initiation, the Mantra 
scriptures, and knowledge of reality.” 


99 This is the Urmikaularnavatantra. See above, note to 2/48. 

?' For no vikalpyate MS C: no vilanghyate; T: no vinghyate — ‘is not to be transgressed’. 

*? Abhinava has just quoted the Urmikaularnava as saying that the teacher of that Tantra gives 
Kaula initiation, Kaula scriptures and knowledge of reality. One wonders if the replacement of the 
first two with simply ‘initiation; and ‘scriptures’ is significant. We know from the fragments that 
have been recovered of the Ūrmikaulārņava that it was a Krama Tantra brought into the world by 
Matsyendranatha. He is a well-known founder figure of Kaulism in general, and so there is no 
question of the Urmikaularnava not being Kaula. Perhaps we may infer that although the 
Anandatantra was a Tantra of the left (vamatantra), it was not Kaula. 
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"One should (always) be (tisthet) without (outer) manifest sectarian 
signs. Nowhere (in any circumstance) should one bear (outer) signs (of 
one's spiritual affiliation)."* Nor should one congregate together to practice 
(ācāramelana)”* with those who do (bear such outer) signs. One should only 
defend (and respect) those who bear (these) signs (nothing more). One 
should not fear (bibhatsya) people who are deformed (and ugly). (593-596) 
(590cd-592) 


(The teacher’s word) ‘should not be doubted’, (as when one thinks) 
should (what he says) be done or not?” 


Rules and Norms Taught in Various Trika 
and Bhairava Tantras 


SaaS up Arr: Wed: I 484 I 
HST Heart mop | 


Srimadratrikule coktam moksah šankāpahānitah || 595 |I 
ašuddhavāsanasyaisā moksavārtāpi durlabhā | 


It is said in the venerable Rātrikula: ‘(The chance of achieving) 
liberation is destroyed” by doubts; for one whose latent tendencies are 
impure, even (just) this talk of liberation is hard to obtain (durlabhà). 
(595cd-596ab) (593) 


* The following three lines seem to be out of place. Reading the text in continuity, the series of 
injunctions would apply to the teacher. But that is not likely. The last two are certainly not meant 
just for the teacher, the others also do not appear to be. In short, the subject has changed abruptly 
to Abhinava citing general rules initiates must observe. So either these lines are spurious, or some 
part of the text has been lost. Given this hiatus, it is unsure whether Abhinava continues to draw 
from the same source. 

™ The word for ‘sign’ here is ‘liriga’. It is possible that the reference here is to Saivites who wear 
small lingas on their bodies. But it here it is probably not so. Cf.: 


avyaktalinginam [k: -tarh] drstvā sambhasanti maricayah | 
linginam nopasarpanti atiguptāya tat [k: ta] priye [k: priyet] M 


‘(The yoginis who are) the rays (of the energies of the deity), seeing (an ascetic) without 
(outer) manifest insignia, converse (with him). O beloved, they do not approach one who bears 
insignia, for they are very secret.’ Kulapaūīcašika 3/19 


Quoted by Ksemarāja in commentary on the Sivasütra 3/26 (also quoted in footnote 
here). Cf. below 27/17a, also MV 18/1-56ab with regards to the adept who is ‘avyaktalingin’. 
"* Abhinava is probably referring here to cakramelana, in which assemblies of Siddhas and 
Yoginis meet to engage in Kaula practice (see below, 28/371 ff). 
?* Instead of sankapahanitah MS C reads: šankāprahāritah; T: Sankaprahanitah. 
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Kularatnamālā 


4 feed TSG fee dues J 
Aeg GA 1 q eu aad | 


na likhen mantrahrdayam $rīmanmāloditari kila || 596 II 
tadangád uddharen mantram na tu lekhe vilekhayet | 


One should not write the (seed syllable) taught in the venerable 
Mala (i.e., Kularatnamālā), which is the Heart of (all) Mantras.” (It is said 
there that) ‘the Mantra should be extracted from its body.” It should not 
be written in a manuscript (/ekha).’ (596cd-597ab) (594) 


Kulagahvaratantra 


erat TT GATT: 11 «ee Ji 


SifafaerQorTaceeeyyTa say | 
TEAS TITS TEMA 11 «sé di 


atattve 'bhinivešarh ca na kuryāt paksapātatah || 597 |l 
Jātividyākulācāradehadešaguņārthajān | 
grahān grahān ivāstau drāk tyajed gahvaradaršitān \\ 598 |l 


One should not be attached to what is not true (atattva) (moved) by 
(some foolish) prejudice (paksapāta). The eight tenacious errors (graha)” 


* The Kularatnamālā is a Trika Tantra. Thus, most probably the Mantrahrdaya is SAUH. 
Abhinava refers to it that way in PTv p. 252. 

"* The body (ariga) of Mantras is a diagram or grid called a prastara, within which the letters of 
the alphabet (mātrkā) are deposited. When it been properly consecrated, it becomes an ‘assembly 
of letters’ (mātrkācakra). Thus empowered, the letters are extracted from it to form Mantras. It 
can also serve as a code. Instead of mentioning a letter directly, the text may identify it by 
referring to its position in relation to other letters in the grid. See Schoterman 1982: 181-209 for 
an extensive discussion and presentation, including drawings of several prastāras (also called 
gahvaras), and Dyczkowski 2009: vol. 7 pp. 9-11, 13-16 notes 1, 4 and 5. 

* The word graha is a noun derived from the root grh, which has the sense of ‘lay hold of, 
catch’. Here the same word is used in two senses. One 1 translate as ‘tenacious error’, These are 
the things we ‘hold on to’ and ‘lay hold of” as seemingly important due to ignorance and 
attachment. The word is repeated in a second sense, which is defined in Monier-Williams’ 
dictionary as ‘particular evil demons or spirits who seize or exercise a bad influence on the body 
and mind of a man (causing insanity etc., it falls within the domain of medical science to expel 
these demons, those who especially seize children and cause convulsions etc. are divided into nine 
classes according to the number of planets)’. Indeed, the word ‘graha’ may also means ‘planet’ 
because planets ‘lay hold’ of people, thus influencing their destiny. Again, a ‘graha’ is also, 
according to Monier Williams, ‘any state which proceeds from magical influences and takes 
possession of the whole man’. An interesting example mentioned in the medical books is 
rudragraha. A person afflicted by this graha is possessed by the notion that he is as mighty and 
important as Rudra. He is gripped by a fury that makes him very strong and unmindful of the 
normal social restraints. Thus, he may run through the streets naked yelling at the top of his voice 
"I am Rudra”. This is a state of possession — graha — which is quite different from the grace — 
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910 


explained in the Gakvara'" should be quickly abandoned as if they were 
demons (graha) (that take possession of people). (These are the 
attachments) induced by (pride of ones) caste, education (vidya), (one's) 
family, (one’s) behaviour, the body, country (of origin), (one’s) qualities 
and wealth." (597cd-598) (595-596ab) 


Nišisarncāratantra 


«em AARAA aa | 

meS FA ACMA BMT 11 48% di 
Ada STATE: TART: | 
TAs: HOTA || oo || 


brahmano ‘ham mayā vedašāstroktād aparam katham | 599 |l 
anustheyam ayam jatigrahah paranirodhakaļ | 
evam anye ‘py udāhāryāh kulagahvaravartmanā | 600 II 


Similarly, in the venerable Nišicāra and elsewhere, they are 
presented as what should be rejected. The supreme obstacle (to liberation) 
is this (demonic) attachment to caste (jātigraha) (which expresses itself in 
the notion that): “I am a Brahmin, so how can I dedicate myself to 
something other than that taught in the Vedic scriptures?” (599-600ab) 
(596cd-597) 

In the same way, other (errors) can be exemplified in relation to the 
path (taught in the) Kulagahvara. (600cd) (598ab) 


Surely (one may ask), how is it that caste (status) is described as being 
an error? 


HAMS aga «stasastsft g: | 
GMSK: GSA Wel We sated: 11 gog |i 


atatsvabhāve tadrüpyam daršayann avase ‘pi yah | 
svarūpācchādakah so ‘tra graho graha ivodita || 601 I 


anugraha of the Deity that also manifests as a “descent of power’ that penetrates and ‘possesses’ 
the person who is its object. The difference, of course, is that it enlightens and liberates, whereas 
the former obscures and binds. Finally, more simply and directly, one could translate ‘graha’ as 
‘attachment’, as in the expression ‘jatigraha’ — ‘attachment to caste’. 

?? This is the Kulagahvaratantra. The printed edition reads gahvararsitan, which is obviously 
wrong. MS C reads: gahvaracarcitān and T, Th gahvaradaršitān, which is the accepted reading. 
°!! All these errors apply equally as possible causes of pride to people in the West and elsewhere 
in the world. In India these all take second place. Pride of one's own high caste status is the first 
and most powerful and tenacious error. 
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A tenacious error (graha) is that which, causing one to perceive, 
even if involuntarily, something that is of a certain nature as not being of 
that nature, obscures its own (true) nature. (Thus) it is said to be like a 
demon (graha) (that takes possession of people). (601) (598cd-599ab) 


He (goes on to) amplifies this (statement). 


gaama aT STRA: aft mea | 
Wd WD AAS zd DAAT || 02 II 
ZI Pd dfadammattsamama: | 
agra ad: U ween VĀKS 1 403 II 


samvitsvabhave no jātiprabhrtih kāpi kalpanā | 

rūparh sā tv asvarüpena tad rüpam chādayaty alam || 602 I| 
ya kācit kalpanā samvittattvasyakhanditàtmanah | 
sankocakāriņī sarvah sa grahas tam parityajet || 603 Il 


No notion (kalpanā) of caste and the like apply to the essential 
nature of consciousness. As it is not the true nature of (its) nature,” it is 
capable of obscuring that nature. Any (discursive, dualistic) notion of the 
(true) nature of consciousness, which (is one and) undivided, contracts it. 
All that is erroneous (graha), (and so any such notion) should be 
abandoned. (602-603) (599cd-601ab) 


Ānandašāstra 
GMT a pfd wafer | 
Ada: WYATT 4 ET MA FRO || &ov I 
edgar TEA Baas | 
oaa: GA mr def Hg: || goy II 


sfaarpret ferent wag | 
adama: ara: ada MAST || &o& II 


šrīmadānandašāstre ca kathitam paramesthinā | 

nirapeksah prabhur vāmo na šuddhyā tatra kāraņam |l 604 II 
devitrptir makhe raktamārhsair no šaucayojanāt | 
dvijāntyajaih samam kāryā carvante ‘pi maricayah || 605 II 
avikārakrtas tena vikalpān nirayo bhavet | 

sarvadevamayah kāyah sarvaprāņisv iti sphutam || 606 II 


?? Emend rūparh sā to rūpasya. 
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The Lord has also said in the venerable Ānandašāstra: ‘The Lord is 
without bias (nirapeksa) and acts in a manner contrary (to the common 
worldly norms)’" (vāma). The cause there (of his bestowal of grace) is not 
the purity (of the recipient)."^ (Similarly,) the goddesses are satisfied in 
(this) sacrifice by bloody meat,” not by applying (the rules concerning) 
purity. Brahmins and those belonging to the lowest castes should be made 
equal."^ (Thus) the rays (marīci) (of consciousness radiating through the 
senses), although savouring (their objects)!" are freed of agitation 
(avikarakrta). Hell is the result of (dualistic) thought. It is clear that the 
body of all living beings (irrespective of caste or other conceived 
differences) is made of all the gods.” (604-606) (601cd-604ab) 

Nakuleša 


dato | 
WAI ARIA FAT || Govs || 
dime Baas ws | 


srīmadbhir nakulesadyair apy etat sunirüpitam | 
Sariram evayatanam nānyad àyatanam vrajet || 607 Il 
tīrtham ekarh smaren mantram anyatīrthāni varjayet | 


This has also been well described by the venerable Nakuleša”* and 
others, (who say that) the body alone is the sanctuary (ayatana); one should 


? Gnoli translates vāmah ‘agisce come uno meno se l'aspetta' — ‘(one who) acts in a way one 
least expects'. The sense of Siva being without bias is that he is free to grace anybody at any time 
irrespective of their caste status. The Law Books are considered to derive their authority from the 
Vedas. The transgression of the Law — Dharma — is viewed as an essentially spiritual offence 
rather than a criminal one. Thus, transgression requires reparation, not punishment. The reparation 
is meant to reinstate the original condition of the soul prior to the offence. This condition is 
understood in terms of degrees of purity. The higher the caste, the higher the level of basic purity, 
and the lower, the less. By virtue of their Brahminical status, Brahmins are the purest, and so are 
authorized to deal with the sacred. According to this view, sweepers and the like are, due to the 
Karma of previous lives, born inherently very impure. Thus, they are distanced from the sacred in 
accord with their caste status and level of impurity. The Anandatantra declares here that Siva's 
interaction with individual souls is independent of such, and indeed, any other consideration. 
Whom Šiva favours by his grace, which is channelled primarily through initiation, is not 
determined by considerations of purity. Thus, he acts in a manner contrary to the customs and 
regulations of daily life. He may grace an outcaste or a Brahmin equally, their purity, in the 
aforestated sense, is never the cause as to why he may favour one and not the other. Indeed, the 
goddesses worshipped in accord with the dictates of the Ananda and other such Tantras requires 
the offering of what are normally considered impure substances, such as meat and wine. 

4 Emend suddhyà to šuddhis. 

"5 Cf. another reference from the Anandatantra below 16/65-68ab. 

?'* This translation assumes that dvijāntyajaih should be emended to dvijāntyajāh and kāryā to 
karyah. Another possible translation, which sticks closer to the printed text, is ‘(worship) should 
be performed equally by Brahmins and members of the lowest caste’, which presumes that the 
unstated substantive of kāryā is pūjā. 

*7 MS Th reads: carvantyepi for carcānte ‘pi, which suggests the emendation carvante ‘pi. 

?* I take 15/608cd-612ab (604cd-608ab) to be Nakuleša's teachings. Perhaps Nakuleša is 
Lakuleša / Lākulīša, who is traditionally renowned as the founder of an important branch of 
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not go to another. Recollect Mantra, the sole sacred bathing place (tīrtha). 
Avoid other ones. (607-608ab) (604cd-605) 


Conclusion?” 


aad ga smear AAS RAA d &oc 1 
ahaa gra 1 ARTS | 

sft Acar ferar duré wRastaq 11 60% II 

TAA eed nac rr Fafa | 

SA wear frat Fase URIS ll &£o || 


vidhim enam sukham jūātvā vidhijālam parityajet || 608 II 
samādhir ni$cayam muktvā na cānyenopalabhyate | 

iti matvā vidhānajīah sammoham parivarjayet || 609 |l 
mantrasya hrdayam muktvā na cānyat paramam kvacit | 
iti matvà vidhānajīo mantrajālam parityajet || 610 |I 


Having understood this injunction with ease (sukham),"" one should 
abandon the net of injunctions (that merely bind and confuse). (Perfect) 
contemplative absorption (samādhi) cannot be attained in (any) other (way) 
except (by the complete) certainty (nifcaya) (of realization). Once 
understood this, one who (truly) knows (the nature of) what is prescribed 
(vidhāna) (in this higher sense) should avoid (all) confusion (sammoha). 
Apart from the heart of Mantra (SAUH), there is nothing else superior (to 
this) anywhere. Once understood this, one who (truly) knows (the nature 
of) what is prescribed should abandon the net of Mantra. (608cd-610) (606- 
608ab) 


tad Ieee TS fate | 
Afè x wae west Gaeta: 11 «22 1 


naivedyam prāšayen nadyās tacchesam ca jale ksipet | 
tair bhukte na bhaved doso jalajaih pürvadiksitaih || 611 Il 


Pasupata Saivism (see below, 37/13cd-15), the immediate precursor of the Agamic Saivism. If he 
is Nakule$a, the passage Abhinava is presenting here from an unknown source is surprising. 
Nakuleša believed in the interiorization of sacred geographies. The Pāūcārthika Paspata Saivism 
taught in the Pāšupatasūtra (c. 5" century CE) presents a picture of these Šaivites as wondering 
ascetics. There is no mention there of interiorizing their itineraries. That would only be necessary 
for householders or sedentary renouncers who resided in monasteries. On the other hand, the 
terms here for sacred sites — 'ayantana ‘and ‘tirtha’, predate the Saivagama. Had it been some 
other term like ‘pitha’, it would have cast further doubt on this identification. If we accept the 
citation at face value as drawn from teachings attributed to Lakuleša / Nakuleša, it appears that he 
introduced an interiorized practice of the Pasupata’s traditional itinerant lifestyle. 

?? Now that Abhinava has quoted a string of mostly Trika sources, he concludes by summing up 
what is to be learnt from them most essentially. 

°° Another possible translation is: ‘having understand that this injunction is (to experience) joy”. 
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The food offering (naivedya) should be eaten, and the remnants 
(Sega) thrown into the water of a river." There is no defect if it is eaten by 
the fish, (for they must have been) previously initiated (in another life).? 
(611) (608cd-609ab) 


Surely, (one may ask, if this is so,) what is the reason for the (common) 
usage of the word ‘rule’ (samaya)?? 


HAITI AAA | 
WTP ATTA Tha: 11 622 |i 


avašyapālanīyatvāt paratattvena sangamát | 
Jūānaprāptyabhyupāyatvāt samayās te prakirtitah ll 612 II 


They are called pledges (samaya) because they must be observed,” 
because (by means of them one) is connected (sarzgama) with the supreme 
reality, and because they are the means to attain knowledge. (612) (609cd- 
610ab) 


(The Rule) must be observed because of its (general well-established) 
prevalence (rūdhi). The term ‘samaya’ (to denote the Rule the initiate must 
observe) is in (common) usage, because (those who observe it) reach 
(samayanti), that is, understand (sarigacchante) the supreme reality by means of 
it. (Another) didactic etymology (supports its usage namely, the Rule — samaya 
— is so called because) it is the right way (samyag ayanam) by which (one 
attains) knowledge. 


vd Gare aged uus Sf. | 
amia wm ATOMA || 623 | 


?! Malamoud (1998: 10) explains: ‘A piece of food is called ucchista when it is in fact considered 
to be the remains of a bulk of food that someone has begun to eat. It is for this reason that even 
one’s own leftovers are impure for oneself. The same rules hold for the gods, concerning what is 
to be done with the leftovers of sacrificial food. The Brahmanas treat the matter clearly: they 
cannot be thrown into the fire, since that would be tantamount to offering table scraps to the gods! 
The best procedure is that the sacrificer eat them himself, or throw them into a body of water. 
These leftovers that are not to be given to the gods, it must be noted, are scraps from a meal they 
themselves have eaten; and while no foreign element has come to alter this food, its status has 
nevertheless changed, for the simple fact that it has continued to exist after the conclusion of the 
sacrifice.’ 

?? See below, 26/71. 

95 The preceding verse — i.e., 612cd-613ab (608cd-609ab) — appears to be a misplaced 
interpolation, that may be the result of a copyist’s error. There is no apparent connection between 
what precedes and follows after it. Jayaratha refers back to what is stated in the previous verses, 
completely ignoring this one. Thus, it may well not have been found in the manuscripts he had of 
the Tantrāloka. 

9% This is the literal meaning of the word. The other two are derived from the root i- meaning both 
‘to go’ and ‘to know’. 
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evam samsravya samayān devam sampiijya daisikah | 
visarjayet svacidvyomni sante mūrtivilāpanāt || 613 Il 


Once the teacher has told (the neophant) the rules in this way and 
has worshipped the Lord, he should dismiss Him into the tranguil space of 
His own consciousness, by dissolving away (therein the mantra of His) 
‘sacred body’ (mūrti). (613) (610cd-611ab) 


afe PAA p Ha AAA | 
Tafascaran rane d fra | &?v I 


SIAM p dat A AR: 
magee cr qeTERH 11 g J 


yadi putrakadīksāsya na kāryā samanantaram | 
tadabhisificet sāstreņa šivakumbhena tam šišum || 614 Il 
atmanam ca tato yasmāj jalamürtir mahesvarah | 
mantrayunn akhilāpyāyī karyam tad abhisecanam |l 615 Il 


After that, if the disciple is not to be subseguently initiated (further 
into the status) of a Spiritual Son (putraka), (the teacher) should then 
sprinkle (him with water) taken from Siva’s jar (consecrated) with the 
Weapon, and then (sprinkle) himself (with it). The reason why this 
aspersion (abhisecana) should be done is that the Lord in His sacred body 
of water (jalamūrti) and united with the Mantra, nourishes all things. (614- 
615) (611cd-613) 


(He says that if the disciple is) ‘not to be’ (initiated further, he should 
be sprinkled with water). The sense is that if he is to be (initiated into the status 
of a Spiritual Son), the sprinkling does not take place. 

He concludes the teaching (artha) of (this) chapter with the first half (of 
a verse). 


sft mada werfen freer Gaara | 
iti samayadiksanam idari prakàsitam vistarāc ca samksepat | 


Such is the Initiation of the Rule (samayadīksā), that has been 
explained both at length and in brief. (616ab) (614ab) 


(It has been expounded) ‘at length’ (from the point of view of) the 
subject, and ‘in brief’ from (the point of view of its) written form (that is, the 
number of verses). 


The one called Jayaratha, who has (as if, like Siva,) five faces (from 
which pour forth) the unfolding (prapañca) of action of many kinds, such as 
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that of the regular and occasional rites, has explained this the fifteenth chapter 
(of the Tantrāloka). 


Here ends the fifteenth chapter, called *an exposition of the common 
initiation into the Rule (samayadiksa)’, which is in the venerable Tantrāloka, 
composed by the venerable Abhinavagupta, the most excellent and great Šaiva 
teacher (;ahāmāhešvarācārya). It has a commentary called ‘Discernment’ 
(viveka), written by the venerable (rājānaka) Jayaratha. 
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Appendix A 


The Deposition of the Mātrkās - Mātrkānyāsa - according to the 
Mālinīvijayottara”” 


The Basic Common Procedure 


Abhinava stresses repeatedly throughout his exposition of Trika ritual 
that the basic Trika rites are heralded by the purifying deposition onto the body 
of the officiants and participants of three basic depositions (nyāsa). These are 
three forms of the Sanskrit alphabet formed by the deities and the spiritual 
energies of the letters. The first two are feminine. One is Mātrkā that is set in the 
normal common alphabetical order. The other is Malini in which the seeds 
(bija), that is, the vowels, are mixed with the matrixes (yoni), that is, the 
consonants. The third, called the Assembly of Sounds — šabdarāši — is male. It 
is made up of fifty Bhairavas who are the deities of the letters. Concerning these 
depositions see TA 15/115cd-145. We begin with Mātrkānyāsa with which the 
depositions onto the body of the alphabets or parts of Mantra normally begin. 
This is recorded in TA 15/117-120 which is drawn from MV 8/27-32. It is 
normal basic procedure to begin by purifying the hands that will be used to 
deposit the letters and parts of Mantra on the body. Abhinava does not record 
the procedure, no doubt, taking it, for granted that it is well known. This is 
followed by a deposition onto the six (sometimes five) of the body. I include 
them here for the sake of completeness. 


The Deposition onto the Hands - karanyāsa 


Touch the thumb with the index finger, saying: 
am kam kham gam gham nam am angusthabhyam namah 


Touch the index finger with the thumb, saying: 

im cam cham jam jham fiam im tarjanibhyam svāhā 
Touch the middle finger with thumb, saying: 

um tam tham dam dham nam iim madhyamabhyam vasat 
Touch the ring finger with the thumb, saying: 

em tam tham dam dham nam aim anāmikābhyārh hüm 
Touch the little finger with the thumb, saying: 


om pam pham bam bham mam aum kanisthābhyārh vausat 


Rub the backs of the hands along the palms: 
am yam ram lam vam Sam sam sam lam ksam ah karatalaprsthabhyam 
astrāya phat 


75 See TA 15/117cd-120 
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Touch successively the palm and the back of the left hand with the right 
forefinger and the middle finger joined together; then claps the palm with these 
two fingers. 

By performing the deposition of the hands (karanyāsa), that is, 
identifying the fingers, palms and the back of the hand with the different sounds 
of the alphabet, they are consecrated. Thus, the hands become full of the energy 
of mātrkā. 


um fam tham dam dham ņam ūm 
madhyamābhyām vasat 
" ch ; Ram T em tam tham dam dham nam aim 
er cešmitātājām Mim 
| | ¢ ) 
Li td 
FX 
am kam kham gam gham am ām | |] ] | „ 
aigusthābhyām namaļ | | | j ļ 
U L J j / | 
U j om pam pham bam bham mam aum 
N } kanisthābhyām vausat 
\ | 


IE f 


am yam ram lam vam Sam sam sam lam ksam ah 
karatalaprsthābhyām astrāya phat 
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The Deposition on the Limbs - atganyāsa 


Touch the chest with the index finger, the middle finger and the ring 
finger of the right hand joined together, saying: 
am kam kham gharh nam am hrdayāya namah. 


Touch the head with the index finger and the middle finger of the right 
hand joined together, saying: 
im cam cham jam jham fiam im Sirase svaha. 


Touch the tuft of hair on the head with thumb of the right hand, saying: 
um tam tham dam dham nam iim šikhāyai vasat. 


Touch the shoulder joints with all the fingers joined together, saying: 
em tam tham dam dham nam aim kavacāya him. 


Touch the three eyes with the forefinger, the middle finger and the ring 
finger joined together, saying: 
om pam pharh bam bham mam aura netratrayāya vausat. 


Touch successively the palm and the back of the left hand with the right 
forefinger and the middle finger joined together; then clap the palm with these 
two fingers. 
am yam ram lam vam Sam sam ham lam ksam ah karatalaprsthābhyām astraya 
phat 


wm fain pham dam dham nam 
üm wkhiyai vasst 


im cam cham jam jhani fam 
īm Sirase svühà 


Am kam khar gham nae 
lim brdayāyā namah 


abn kavaciya him 


am yam ram iam van iam sam ham fam ksam 
ah katatalaprsthābhyārs astritya phat 


(kB 


SA YY 
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Here, by placing the consecrated hands on the different parts of the 
body with the appropriate sounds, the whole body is consecrated and 
transformed into mātrkā. 

Touch the parts of the body with Tattvamudrā saying: 


OM AM SRIKANTHAYAI NAMAH Continue mutatis mutandis. 


AM 
Right ear 
c 
| | RM — | Bhārabhūtyai Right nostril (pingalā) 
| RM] Tithīšāyai |  Leftnostril (ida) | 
| OM | Sadyojātāyai — — | Lowerlip | 
Krodhāyai 
Candisayai 
Sivayai 
Caturānanāyai Left elbow 
Diņdināyai 
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Bhujangamāyai Right shoulder (Blood) 
Pinākinyai Neck (Flesh) 
Left Shoulder (Sinews) 


From the chest to the right 


hand (Bones) 

From the chest to the left 
hand (Marrow) 
From the chest to the left 
foot (Semen) 

From the chest to the right 
foot (Breath) 


Cavity of Brahma 


Matrkanyasa 
1. om am šrīkaņthāyai namah 1. Topknot 
2. om Gm anantāyai namah 2. Mouth 
3. om im sūksmāyai namah 3. Right eye 
4. om im trimūrtyai namah 4. Left eye 
5. om um amarīšāyai namah 5. Right ear 
6. om tim arghisayai namah 6. Left ear 
7. om rm bhārabhūtyai namah 7. Right nostril (pinglā) 
8. om Rm tithi$ayai namah 8. Left nostril (ida) 
9. om Im sthanavyai namah. 9. Right cheek 
10. om Lm harāyai namah 10. Left cheek 
11. om em jhanthisayai namah 11. Lower teeth 
12. om aim bhauktikayai namah 12. Upper teeth 
13. om om sadyojatayai namah 13. Lower lip 
14. orh aum anugrahāyai namah 14. Upper lip 
15. om am krūrāyai namah 15. Topknot 
16. om ah māhāsenāyai namah 16. Tongue 
17. om kam krodhayai namah 17. Right shoulder 
18. om kham caņdīšāyai namah 18. Right arm 
19. om gam pracandayai namah 19. Right elbow 
20. orh gham šivāyai namah 20. Right wrist 
21. om nam ekarudrayai namah 21. Fingers of the right hand 
22. om cam kūrmāyai namah 22. Left shoulder 
23. om cham ekanetrayai namah 23. Left arm 
24. om jam caturānanāyai namah 24. Left elbow 
25. om jham ajitāyai namah 25. Left wrist 
26. om fiam $yenayai namah 26. Fingers of the left hand 


27. om tam somesvarayai namah 27. Right buttock 
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28. om tham langulinyai namah 
29. om dam dārukāyai namah 


30. ort dham ardhanārīšvarāyai namah 


31. om nam umākāntāyai namah 
32. om tam nisādhinyi namah 

33. om tharh dindinayai namah 
34. om dam dhātrinyai namah 

35. orh dham mīnāyai namah 

36. orn nam mesāyai namah 

37. om pam lohitayai namah 

38. om pham šikhivāhinyai namah 
39. om bam chagalaņdāyai namah 
40. om bham dviraņdāyai namah 
41. ort mam mahākālāyai namah 
42. om yam vālīšāyai namah 

43. om ram bhujangamayai namah 
44. om lam pinākinyai namah 

45. om vam khadginyai namah 


-4- 


46. om Sam bakisayai namah 
47. om sam švetāyai namah 
48. om sam bhrgavyai namah 
49. om ham lakulīšāyai namah 


50. om ksam samvartakàyai namah 


. Right thigh 

. Right knee 

. Right shank 

. Toes of right foot 
. Left buttock 

. Left thigh 

. Left foot 

. Left toes 

. Left toenails 

. Right diaphragm 
. Left diaphragm 

. Spine 

. Stomach 

. Heart 

. Skin (Chest) 

. Blood (right shoulder) 
. Flesh (neck) 
. Sinews (left Shoulder) 
. Bones (From the chest 


to the right hand) 


47. 


Fat (From the chest 


to the left hand) 


48. Semen (From the chest 


to the left foot) 


49. Breath (From the chest 


to the right foot) 


50. 


Cavity of Brahmā 
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"Appendix B 
Malini Deposition 


Over half of Abhinava’s commentary on the Parātrīšikā is dedicated to 
the first four out of its thirty-six verses. He structures it around the contents and 
nature of the four levels of Speech; that is, Supreme Speech (parāvāc), the 
Speech of Vision (pasyanti), the Middle (madhyama) and Corporeal (vaikharī) 
Speech. Abhinava expounds the Malini order of the alphabet in the context of 
explaining the Middle Speech. Middle Speech corresponds to the level of 
discursive ideation (vikalpa) which is characterized by the mutual 
superimposition of the object of denotation (vācya) and its denotator (vācaka) 
(IPVv 2, p. 188, 192). It extends throughout the inner mental organ 
(antahkarana), that is, the mind, ego and intellect. K. Kunjunni Raja has defined 
Middle Speech his book, Indian Theories of Meaning (Madras 1963: 148) as 
follows: 


‘The next stage in the manifestation of the speech principle is called 
madhyama or the intermediate, since it lies between pasyanti and vaikharī. This 
is the utterance in its phonological structure, the sound pattern of the norm. It is 
psychological in its nature and can be comprehended by the intellect. All the 
elements linguistically relevant to the sentence are presented in a latent form at 
this stage. The same meaning will be conveyed and the same sphota [unit of 
meaning] by different forms of madhyamā, depending on the language adopted. 
This corresponds to prākrtadhvani [the vernacular]. At this stage all the 
individual peculiarities of the speaker are present in the utterance, along with the 
linguistically relevant parts.’ 

1 

In other words, Middle Speech is the plane of common language, 
characterized by its various words. This is the language of discursive ideation, 
not external speech. It consists of the many words, made up of the phonemes, 
vowels and consonants (symbolized as seed and matrix, respectively) mixed 
together. According to Abhinava, Mālinī is the alphabet, in which the order of 
the letters, seeds and matrices, are mixed up, that primarily symbolizes it. He 
writes in his commentary on the Parātrīśikā (pp. 148-156): 


‘(PTv p. 148) In the same way, we will (now) examine how (the 
principles and letters) abide (and are arranged) on the plane of the Middle 
Speech, which is present within supreme consciousness, as the expansion 
(vijrmbha) of the venerable (goddess) Parāparā. Middle Speech is located on the 
plane of the I$vara (principle), which consists of the power of action. This is the 
plane over which (I$vara) has authority. It is a state of awareness (vedana) that 
covers the object (present there) in a clearly evident form. (Just as) a denotation 
(vācaka) is projected (adhyašate) onto the object of denotation (vācya), (so too,) 
the object of denotation (is projected) there also (onto that which denotes it). 
This projection, which consists of the mutual mixing and covering over of one 


! This Appendix is with reference to TÀ 15/121-133ab. 
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another, can only take place if the denotator, (which is projected onto any) 
object of denotation in its totality, is also itself a totality, not otherwise. A cloth 
cannot cover another cloth even if it is just three or four fingers too short. And 
this universality is the result of the mutual mixing together of their own natures. 
The vowels, which are seeds (bīja), are in the state of the denotator (vācakatva), 
whereas the consonants are matrices (yoni) and (their state is that of) the object 
of denotation. This is because they are, respectively, (aspects of) Siva and Sakti, 
as (they are) described (in this way) in the Mālinīvijaya (where we read): 


‘Here (according to this tradition) the seed is Siva, and Sakti is termed 
the matrix (yoni)"? 


And again: 


*(The goddess of the alphabet is) of two kinds, because (her) nature is 
(both) seed and matrix. The vowels are considered to be the seed, and the matrix 
is considered (to be formed) with the consonants beginning with K.”* 


(PTv p. 149) Siva Himself Who, (never) forsaking His (inherent) 
subjectivity, is (rightly) (considered to be) the (universal) denotator (vācaka); 
(whereas) Sakti Herself, Who is immersed in the objective aspect, is the object 
of denotation (vācyā). (Thus,) even on (the plane of) relative distinctions 
(bheda), the denotator is (always) perceived (prathate) (and manifests) as not 
being separate from the essential nature of the (perceiving) subject 
(pramātrsvarūpa), in its two aspects as the denotator (pratipādaka) and the 
object of denotation (pratipadya). The state of the matrices, that is, of the 
consonants, which are Sakti, is a condensate of the seeds, that is, the vowels, 
which are Siva. This is because, as we shall explain further ahead, a matrix 
extends out (and so is derived) from a seed. (Thus, the objection that could be 
raised has no ground, namely that) if the matrices are already mixed with the 
seeds, that is, the vowels, and so all their fruits, both liberation and worldly 
benefits, would arise (spontaneously) without effort (niryatna) and without 
having to first cultivate them. Moreover, the seed phonemes would be matrices 
within themselves, and analogously, matrices (would be seeds), so there would 
be nothing to distinguish them from one another. None of these (objections) can 
disturb us, we who proclaim that Speech, which is essentially consciousness, 
contains within itself the infinite variety of things. In daily life, although it is 
subject to Maya, Speech is the Light (of consciousness,) which is reflectively 
aware (pratyavamarsakarint) (even though) it consists of the clearly evident 
(manifestation of common) empirical (laukika) phonemes and words, that are 
successive and in a clearly apparent state. While (all) this is explained by others 
with great difficulty, here, for those who base themselves on the foundation of 
(this) teaching in this way, it is (obvious and) established effortlessly. For this 
reason, we have not been too concerned to visit the homes of the masters of 
grammar in vain, to get (nothing) from that except the foul-smelling body (of 


? MV 3/12ab. 7 
° MV 3/10cd-11a. MV 3/10d is quoted in TAv ad 3/80cd-81ab (81). 
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the dead letter). (What we have said also serves to refute similar possible 
objections) with regards to Mantras, such as the one consisting of nine letters 
(navātman), (long) garland-like ones (mālāmantra), and so on. That is how we 
justify the procedure that there should a ‘prior’ and a ‘subsequent’, succession 
and non-succession etc. (at the same time). (The point is that, according to this 
view, Speech is both one and multiple, that is, non-successive and successive). 
In this way, the main and ultimately real abode of the Middle Speech is the 
goddess Malini, who is Sakti and Her essential nature. Thus, it is said in the 
Malinivijayottara: 

‘In order that those who are followers of the Tantras and Mantras may 
achieve the desired fruits, the knower of Mantra should project into the acts of 
deposition (of Mantras onto the body) that have not been performed in accord 
with their specific procedures (visesavidhi), Malini, whose (seeds are) mixed 
with the matrices, in order to obtain a body of power.”* 


This mixture (of seeds) with the matrices has already been explained. 
Thus, elsewhere also (we read): 


‘One should apply Mantra to Sakti, not to the individual soul or the 
supreme reality, because (they would then) be insentient (in the first case) and 
inactive (in the second), and so would not give (either) worldly benefits or 
liberation." 


As this is so and all things are in every (single) thing, (we will now 
examine) in due order, (the nature of the first sixteen phonemes of the Mālinī 
alphabet, namely) Nr R | LTH C DH Ī N U Ü B K KH G, which constitute the 
Siva principle, with respect to that already expounded concerning supreme 
consciousness as it is presented here (in this work). (PTv p. 152) 

(1) (The sense of) hearing (N), which is a matrix and consists of the 
state of (resonant) Sound (nada), falls into the nourishing ground of the four 
seeds (2-5) (r R 1 L) that nourish nectar and having (thereby) attained an 
intensified (and energized) state (brrhhitatva). 

(6) It immediately assumes the state of the organ of taste (TH) (rasanā), 
which is the essence of the flavours and an organ of sense. 

(7) Then (after that), once it has differentiated (visesībhūya) into (the 
principle of) smell (C), which is Earth, it assumes, there itself, 

(8) the state of the sense of touch (DH) and, 

(9) having entered this condition (dhāman), which is a matrix of energy, 
it is assumes (the state of) the seed of ĪSvara (I) and 

(10) is reflected in the energy of the organ of speech (N). 

(11-16) Then again, as the seeds of Expansion (unmesa) (U) and ascent 
(ūrdhvāšraya) (Ū) of the energy of (that) organ of action (karana), taking as its 
support the matrix of power, which is the intellect (B), penetrates completely 
into the matrices of Earth (K), water (KH) and Fire (G). 

The Speech of Vision is (primarily) within the (essential) nature of the 
organ of speech (N) which, in accord with that (nature) extends there itself into 


* MV 3/34-36. 
* The first line is quoted in the commentary on TA17/15 
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the seeds (r R | L), and having done so, it abides on the plane of vision (TH > 
D), impure knowledge (C > V), which is the generic (principle of perception 
that underlies the organs of perception), and in the last of all of them, namely, 
the sense of smell (DH > T). 

Then, having progressed by means of the seed of Ivara (I) and taken 
the support of the power of hearing (N), by union with the two seeds of 
Expansion (U) and Ascent (Ū), it is present in the matrix of (the genitals, which 
is) the sense organ of pleasure (anandendriya) (B > D), and (becomes) Sadāšiva 
(K), ĪSvara (KH) and Pure Knowledge (G). Thus, as it is present in the 
beginning, middle and end of all things, the Siva principle, which is unlimited 
and possesses an infinite number of powers, is declared to be here. 

(17) GH, which in relation to supreme consciousness (taught) here (in 
this work) and the Speech of Vision, is Wind and Māyā, respectively (p. 153), is 
(here) within Mālinī, Sadāšiva. (The following letters correspond to three 
principles in the same way). 

(18) N, which is Ether and the Force (of limited agency) (kalā), is 
Isvara. 

(19) (The letter) L, which is the will, consisting of power, is Pure 
Knowledge. 

(20) A (anuttara), which is free ‘T’ (consciousness) and the (principle) 
called Siva, is Maya. 

(21) V, which is impure knowledge and smell, is the Force (of limited 
agency) (kala). 

(22) BH, which is Nature (prakrti) and the organ of locomotion (pāda), 
is Impure Knowledge. 

(23) Y, which is time and touch, is Attachment (raga). 

(24) D, which is the organ of excretion and ego, is Necessity (niyati). 

(25) DH, which is the hands and mind (manas), is Time. 

(26) TH, which is (the genitals) the organ of pleasure (ānandendriya) 
and the intellect (buddhi), is the Individual Soul (purusa). 

(27) JH, which is touch and time, is Nature (prakrti). 

(28) N, which is sound and the individual soul, is the intellect (dhi). 

(29) J, which is form and Necessity, is the ego. 

(30) R, which is smell and Necessity, is mind (manas). 

(31) T, which the organ of locomotion and Nature, is hearing. 

(32) P, which is the mind and hand, is skin (the sense of touch). 

(33) CH, which is flavour (rasa) and attachment, is the two eyes (of the 
sense of sight). 

(34) L, which is attachment and flavour, is the sense of taste. 

(35) A, which is the power of bliss and Siva's power (Saivi), is the 
sense of smell. 

(36) S, which is (Pure) Knowledge and fire, is (the organ of) speech. 

(37) H, which is power of emission, is the organ of grasping. 

(38) H, which is I$vara and water, is the organ of excretion. 

(39) S, which is Maya, and wind, is the organ of pleasure. 

(40) KS, which is Sadāšiva and earth, is the feet. 

(41) M, which is the individual soul and sound, is sound. 
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(42) S, which is the Force (of limited agency) (kalā) and ether (nabhas), 
is touch. 

(43) M, which is the power of Šiva Who is called the Point (baindavī), 
is form. 

(44) T, which is the sense of smell and touch, is flavour. 

(45) E, which the pure power of Šiva (sāttvī), is smell. 

(46) AI, the same (vowel) in its long form, is ether. 

(47-48) In the same way, O and AU are wind and fire. (p. 154) 

(49) D, which is the sense of sight and flavour, is water. 

(50) PH, which is the ego and organ of excretion, is earth. 


The deployment (niveša) (in this way) in the body* (takes place) here as 
stated (in the scriptures). Thus, (the holistic) state (and the teaching that) every 
(single) thing is everything is (easily established) without opposition. Thus, the 
moment the goddess Parā deposits, in the described manner, Her own reflected 
image into the Speech of Vision, she assumes at the same time the condition of 
the matrices mixed (with the seeds) in the abode of Middle (Speech) which are 
established in a state of oneness with Her own nature. (Thus, She becomes) 
Mālinī Who, as the variety of combinations seeds and matrices can form with 
one another is infinite, has innumerable varieties, such as, for example, 
Kulapurusa, and so She is of countless types. As is said: 


‘one must sacrifice to the goddess Malini, who is surrounded by 
innumerable Kula deities and powers.’ 


The yogi who is engaged in (his) practice based on this process 
externally in relation to the world orders and principles and (internally the 
corresponding internal) wheels, (comes to) possess particular accomplishments 
(siddhi) (according to) where he is within the body or the vital breath (PTv p. 
155). Just as (particular) medicinal herbs taken together give rise to a specific 
result, in the same way, (practiced) together, a specific meditation or deposition 
(of letters and Mantras onto the body), oblation and the like bestow a 
(corresponding) specific accomplishment, because here (in this case) also, the 
activity (of the power of) constraint (niyati) is not transcended. 

Each (set of) scriptures (Sdstra) describe a grid (prastāra) formed on the 
basis of a particular deployment of the phonemes (varnanivesapurahsara) 
(within it). It consists of the aggregate (samūha) of phonemes, grouped together 
in a (fixed) determined series (niyataparipātīpiņda), as determined by the 
particular primary phoneme which accords with the predominance of this or that 
divine phoneme in proportion to the knowledge (vijūāana) of their followers. 
(Once the manner in which the grid is to be drawn has been described, a Tantra) 
describes the manner in which Mantras are extracted (mantroddhāra) from it. 
(This is done) to reveal the nature of that phoneme which imparts radiant energy 
(sphurattā) to the Mantras that are augmented (upabrmhita) by imparting this 
kind of vitality (virya) (to them). This is just (as is the case) with the venerable 
Nitya Tantras, (where this method) is the reason for the predominance 


* Abhinava is referring here the deposition of letters and Mantras onto the body. See TA 15/121 ff. 
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(prādhānya) of the seed of delusion (mohana), that is, the letter AI. (Thus,) the 
deployment (of letters) accords with the sequence of (letters of) the venerable 
(Malini alphabet,) that begins with N and ends with PH, that are arranged (in 
this way) due to the predominant (initial position of) the deployment (niveša) of 
the Supreme Sound (N). This is the intention (abhipraya) which is behind the 
deployment (of the letters) of the Kulapurusa and Kulašakti (in another 
alphabet).’ (The desired) result is not just to keep the Mantras and phonemes 
etc. secret, (but to empower them)... . ’ (PTv p. 156) 


The deployment of the phonemes, governed by the power of constraint, 
vary in different schools in accord with the capacity of their votaries. Each of 
these deployments is sustained and governed by a principal phoneme within 
which, according to a particular school, the vitality of (its) Mantras is expressed. 
The various deployments differ from one another, not with the intention of 
keeping them secret. Rather it is because the vitality of Mantras is revealed in 
various ways due to the power of constraint to which they are subject, as are all 
phenomena. 


Mālinīnyāsa* the Deposition of Malini 
according to the Mālinīvijayottara 


The order of the letters of the Malini alphabet is given in MV 3/37-41ab 
reproduced (with a few variants) in TA 15/121-125ab. 


Concerning Matrka and Malini see TA 15/115cd-145. 

Note that the names of the Yoginīs are not listed there. I have drawn them from 
the Trisirobhairava that Jayaratha quotes there in his commentary. Again, the 
corresponding Tattvas are not noted in the Tantrāloka. They are given in MV 
4/114cd-118ab also in the PTv Singh p. 104 ff. where Abhinava comments on 
MV 4/125? 


7 Cf. TĀ 15/128cd-130ab. _ 
* Concerning Mātrkā and Mālinī see TĀ 15/115cd-145. 
? The passage in the Mālinīvijayottara says: 


“O goddess, I will tell you how all this is present in the body of Malini I have 
(just) described in which the vowels and consonants are mixed together. It is taught that 
the Earth principle is (located) within the phoneme PH. One should observe the twenty- 
three principles beginning with water and ending with Nature to be within the 
corresponding phonemes beginning with D and ending with JH, respectively. Within the 
group of seven phonemes beginning with TH (up to A) are, as before, the seven 
(principles) beginning with the individual soul. (114cd-116ab) 

The three (principles) from Pure Knowledge ending with immanent Siva 
(sakala) are in the (phonemes) I, N and GH. One should discern (how) the remaining 
sixteen phonemes from G to N are within the Siva principle. The forces, the parts (of 
mantra) (pada), the mantras and the world-orders, O fair lady, should be known to be as 
before distributed in that (same) numerical order as they are (in relation to) the 
phonemes (of Matrka).' MV 4/1 16cd-118ab 


362 APPENDIX B 
Touch the parts of the body with Tattvamudrā saying: 


OM SAUH NAM NANDINYAI NAMAH 


Continue mutatis mutandis. Names ending in i/i» yai ending in à > āyai. 


(5L | Saa | 
$ 
I 
V P 
A 'ē 


] 
|. Mouh | 


Lower right row 
of teeth 


teeth 
of teeth 
teeth 


(19) I uddha Vidyā 


|20) A] Prajāā | Mājā | Speech 
(3Y | Viniyki | Rūga | Leftshoulder | 
[QD . [| Pūmimā — | Niyai |  RighAm | 


— 
i hand 
hand 


° Baumer 2011: 187 as does Singh 1988: 129-130 lists the sequential order of the five 
kaficukas in reverse with respect to the sequential order Abhinava accepts in chapter 
nine and is found in the MV. Thus, according to them, after Maya in the descending 
order, they are Niyati, Kala, Raga, Vidya and Kala. 
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Bottom of the 
shaft of the 
Trident 
vil MU nd cd 
Trident 
| Vāyuvegā | 


Vāyuvegā | Fas | Skul | 
|32) P_ | Pāvanī — | Skin | Het | 


Jayanti 


GOS — | Pitan 

(GDH . | Moģarī — | Hands | Jivà' | 
[GDH . | Paramātmā — |  — Fet | 

LGOS — | Ambika | Genitals | Belly | 
[42$ | Kusumāyudhā | Touch | Genitals | 
L[4)E — | sana — | Smell |  RighKnee | 


Mālinīnyāsa 
1. om sauh nam nādinyai namah 1. Topknot 
2. om sauh rm nivrttyai namah 2. Head-band 
3. om sauh Rm pratisthayai namah 3. Head-band 
4. om sauh Im vidyāyai namah 4. Head-band 
5. om sauh Lm šāntāyai namah 5. Head-band 
6. om sauh tham satyai namah 6. Top of the Head 
7. om sauh cam priyadaršanyai namah 7. Third Eye 
8. om sauh dham guhyašaktyai namah 8. Eyes 
9. om sauh ir cāmuņdāyai namah 9. Nose 
10. om sauh nam vajrinyai namah 10. Ears 
11. om sauh um ka”nkatāyai namah 11. Right Earring 
12. om sauh iim kalikayai namah 12. Left Earring 
13. om sauh bam Sivayai namah 13. Mouth 
14. om sauh kam ghoraghosāyai namah 14. Teeth: lower right 


'' The letter SA is the jiva conjoined with visarga. After that it is said (comes) the vital 
breath. 


sa jivo visargayuk tatparah kathitah pranah | MVT 3/39d-40a 
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15. om sauh kham šivirāyai namah 

16. om sauh gam māyādevyai namah 
17. om sauh gham vagisvaryai namah 
18. om sauh “nam nārāyaņyai namah 
19. om sauh ith mohanyai namah 

20. om sauh am prajūāyai namah 

21. om sauh vam Sikhivahinyai namah 
22. om sauh bham lamayai namah 

23. om sauh yam vināyakyai namah 
24. om sauh dam pūrņimāyai namah 
25. om sauh dham jhankvryai namah 
26. om sauh tham kundanāyai namah 
27. om sauh jham kāpālinyai namah 
28. om sauh fam dipanyai namah 

29. om sauh jam jayantyai namah 

30. om sauh ram bhisanyai namah 

31. om sauh tam vāyuvegāyai namah 
32. om sauh pam pāvanyai namah 

33. om sauh cham lambikāyai namah 
34. om sauh lam sarnhārikāyai namah 
35. om sauh am chagalyai namah 

36. om sauh sam pūtanāyai namah 
37. om sauh ah motaryai namah 

38. om sauh ham paramātmāyai namah 
39. om sauh sam ambikāyai namah 
40. om sauh ksam icchasaktyai namah 
41. om sauh mam mahākālyai namah 


42. om sauh sar kusumāyudhāyai namah 


43. om sauh am šukrāyai namah 
44. om sauh tam tārāyai namah 
45. om sauh em jūānāyai namah 
46. om sauh aim kriyayai namah 
47. om sauh om gāyatryai namah 
48. om sauh aum savitryai namah 
49. om sauh dam dahanyai namah 


50. om sauh phar phetkārikāyai namah 


15. 
16. 
17. 
18. 
. Tongue 

. Speech 

. Throat 

. Right shoulder 

. Left shoulder 

. Right Arm 

. Left Arm 

. Two hands 

. Nails right hand 
. Nails left hand 

. Trident: Bottom 
. Trident: Upper 
. Skull 

. Heart 

. Right breast 

. Left breast 

. Milk 

. Jiva 

. Jiva 

. Breath 

. Belly 

. Navel 

. Buttocks 

. Genitals 

. Sexual fluid 

. Thighs 

. Right knee 

. Left knee 

. Right shank 

. Left shank 

. Right foot 

. Left foot 


Teeth: Lower left 
Teeth: Upper right 
Teeth: Upper left 
Front teeth 
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The Deposition of Mālinī according to the Trisirobhairava" 
Order 
l 


Ex 
: 


Letter 


| 
Head 
7 


Dh Priyadaršanā On the two 
(Priyadaršanī) eyes 


VK 
MN 
Šivā (Lower left 
row of) Teeth 
a h Ghoraghosa (Upper left row 
of) Teeth 
| 18 1 
| 16 | 
| 17 | 
NE 


Tongue 


the (right) ear 
the (left) ear 


(Left) arm 


4 


N 

L = 

T 

C 

K Kankatā (Lower right 
row of) Teeth 
row of) Teeth 

G 

G 


5 


7 


Cāmuņdā Forehead, 
Third Eye 
Vajriņī Mouth 


1 
1 
1 
1 
1 


Jhaūkārī 

BE a 
Trident 

J 

Bhisani (Right) 

shoulder 


'? Drawn from a passage of the Trisirobhairava quoted in TAv ad 15/121-125ab. 
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Y (Left) shoulder 
| Lambika — | Belly | 


S = 
KS ārikā 
Ch (Right) breast 
L Left) breast 
Icchāšakti Self of Prana 
1 = 
U - 


A 
A 


Ph 


A Comparative Chart of the Mālinī Alphabet 


Kubjikā is repeated represented in the Kubjikā Tantras as an 
embodiment of Mālinī. As Mālinī does not figure in any other Kaula school, her 
central importance in the Kubjikā Tantra’s clearly illustrates their close 
relationship to Trika. Indeed, this deposition is very common in the Kubjika 
Tantras, in the SSS and KM alone, it occurs eight times. 

The following comparative chart of the Malini alphabet table has been 
prepared on the basis of the following sources. 1) KuKh 18/25 ff. 2) SSS 
chapter 7. The data from this source has been tabulated by Schoterman (1982: 
216-217). 3) the Tika (fl. 142b) 4) MVT (3/37-41a). The latter is 
Abhinavagupta’s source for his presentation in the Tantrāloka (15/121-125a). 
The Malini letters and their corresponding Yoginis and parts of the body are 
listed in KRU 5/898. The sequential order of this series differs substantially 
from the others, although the content is largely the same. The last two columns 
on the right of the following table record the names of the goddesses of the 
Malini letters according to the SM. The SM supplies a description of the 
visualized form of each one. This is the only place I have found them. The 
drawings made on the basis of these visualizations of these Yoginis is found in 
Dyczkowski 2007. The names listed in the penultimate column are drawn from 
chapter seven of the SM where the goddesses are described as recorded in the 
previous appendix. The last column contains the names of the goddesses linked 
to the Bhairavas of the letters of the Assembly of Sounds described in chapter 
twenty-four recorded in appendix VI below. 
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Comparative Chart of the Mālinī Alphabet 


Goddess Place 
MVT MVT 
| Crest | 


Nādinī 
Nivrtti 


and 
Crest | Nādinī 
Grà 


| Nadini | 
Beal Baci al kā Paella ed 
band 
kausi De Er ee [nem 
band band 
rp Bod ED adim 
band band kā 
2 Rd HD Res ae 
band band 
band Umā 


Cāmuņdā Third Ca Priya- nus Cāmuņdā 
T: Caņdā Eye daršanī 


[rese Eyes pm 


Ip = 
— 
E. 


hr ia Priyadar icu 
Sani 


DM Nose Guhyaša Nhu 
kti 
jriņī Ears Nārāyaņī | Mohanīs 
akti 
Kankatā | Earring Prajfiasa 
kti 
C 


zem a el te = 


Ka | Ghoragho | Teeth | Kankatā | Karālīšak 
sa ti 


| Kha | Kālikā | Teeth | Kha | Sivira | Teeth 


Bc 
SSS: 
GuhyaSakti 


KRU 
T:? 
Mohanyā 
SSS and T: 
Nārāyaņī 


Prajiia 
SSS: 
Mohanī 


iir vii 


SSS and T 


"E 
= 


= 
&. | 


Kapālīša 


" INNEREN REIHEN: texts also often link the letter I with Sarasvati. 
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Teeth Cirvarāša 
Tongue | Vāgīšīša | Vagisisa 
kti kti 


SSS: Bhima r 
T: Bhisani SSS 
and T: 
Right 
shoulde 


| 
Vāyuvegikā Ya Left "iis ir" 
r — 
SSS 
and T: 
left 
shoulde 
KS jim 


Lama Lāmāšak 
ti 


Jha | Kap 


the 
hands 
SSS: 
Fingers 
of the 
right 
hand 
T: Nails 
of the 
right 
hand 
Sakaya Tips of 
SSS and the nails 
T: of the 
Kurdanī hand 
SSS: 
Fingers 
of the 
left hand 
T: Nails 
of the 
left hand 
Tips of 
the nails 
of the 
hand 
SSS and 
T: Back 
of the 
hand 
Kāpalinī T: Skull 
? SSS: 
skull in 
left 


| dp 


i Iu 7 
Bhisani | Trident | Jayanti | Kapālīša 
Sakti 


Rakta 
SSS and T: 
Sarnjīvanī 


Nandinī 
SSS and T: 
Dīpanyā 
Trident 
in the 
right 
hand 


i 
| ] 
Pāvanī Pāvanī | Jayantī 


ti 
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Jayantī SSS 1 
and T: 
Jayantya 


Cha 
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Ambikā | Parāšakti 


Left 
breast 


Sa 


kti 
M "ud i ar 
IE Ri d E— ki dl 7d 
-yudhā ā-yudhā udhā 
M Guhya$akti | Sexual 
"EE 
T: Sukra 
SSS and T: 
Tārā 
Sakti 


C 
AI | Kriyā Kriyāšakt 
i 


* The letter CH is also commonly associated with Chikkari or Chivarā. 
5 The letter SA is the jīva conjoined with visarga. After that it is said (comes) the vital 
breath. 


Kriyāšakti 


sa jīvo visargayuk tatparah kathitah pranah | MVT 3/39d-40a 
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and T: 
Right 
foot 
ā ā 


Pha | Phetkārikā 


Appendix C 


The Assembly of Sounds (Sabdarasi)' 
according to the Mālinīvijayottara 


| AM] Stikanthaya | ^ Topknot | 
| ĀM [| Anantaya | Mouth ——— 
IM | Suüksmya —— [| Rīighteye —  — 
L.. IM | Trimūrtyai — |  Leteye č | 
|. UM | Amarigaya | Righter O  — 
| UM | Arghīšāja | Lefter | 
| RM | 
| RM 
| IM | 
| IM 
| EM 


|. Harya | 
Bhauktikāya 


AUM 


AM 
AM 
IM S 
UM i 
ÜM 
LM 
EM 
AM ü 
AH ā 
KAM g 
KHAM 
GAM 
JAM 
1g 
io 


| JAM | 
. .. NAM |  Šyenāya |  Fingersofthelefthand — | 


à 


D 


H Ardhanārīšvarāya Right shank 


| OM | Sadyojātāva —— | Lowerlip — < | 
| AUM | 

| AH — | 

| KAM | Krodhaya | Right shoulder 

| GAM__ | ida 


T 

TH [ Rightthigh | 
DAN 
N ig 

T 

THAN 


Left diaphragm 


. |. NAM | Mesaya | Toesoftheleftfoot | 
Šikhivāhine 


"TĀ 15/130cd-133ab 
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Chagalandaya 


Mahākālāya 


RA 
S 
S 


KSAM 


Touch the parts of the body with Tattvamudrā saying 


Trika 


| Spine | 
| Heart 
Chest (Skin) 
Right s 


| RAM | Bhujaūgamāja | ht shoulder (Blood) 
Neck (Flesh) 


M 
hand (Bones 
(Marrow) 
(Semen) 


From the chest to the right foot 


(Breath 


Cavity of Brahmā 


OM RAHARAKSAMALAVAYŪM SRIKANTHAYA NAMAH 


Kubjikā 


AIM HRĪM SRIM HSKHPHREM HSAUH AM SRIKANTHAYA NAMAH 


Or 


OM HASAKSAMALAVARAYŪM SRIKANTHAYA NAMAH 


Sabdarāšinyāsa 


1. om rhrksamlvyiim arh Srikanthaya namah 
2. om rhrksamlvyiim Gm anantāya namah 

3. om rhrksamlvyiim im sūksmāya namah 

4. om rhrksamlvyiim im trimūrtyai namah 

5. om rhrksamlvyüm um amarīšāya namah 

6. om rhrksamlvyiim im arghīšāya namah 
7.0m rhrksamlvyiim rm bhārabhūtyai namah 
8. om rhrksamlvyum Rm tithisaya namah 

9. om rhrksamlvyiim Im sthanave namah. 

10. om rhrksamlvyiim Lm harāya namah 

11. om rhrksamlvyiim em jhaņthīšāya namah 
12. om rhrksamlvyüm aim bhauktikāya namah 
13. om rhrksamlvyum om sadyojataya namah 
14. om rhrksamlvyiim aum anugrahāya namah 
15. om rhrksamlvyiim am krūrāya namah 


1. Forehead 

2. Mouth 

3. Right eye 

4. Left eye 

5. Right ear 

6. Left ear 

7. Right nostril 

(pingalā) 

8. Left nostril (idā) 
9. Right cheek 
10. Left cheek 
11. Lower teeth 
12. Upper teeth 
13. Lower lip 

14. Upper lip 

15. Topknot 
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16. om rhrksamlvyūrh ah māhāsenāya namah 
17. om rhrksamlvyūrh kam krodhāya namah 
18. om rhrksamlvyūrh kham caņdīšāya namah 
19. om rhrksamlvyiim gam pracandāya namah 
20. om rhrksamlvyürn gham Sivaya namah 

21. om rhrksamlvyūrh “nam ekarudrāya namah 


22. om rhrksamlvyüm cam kūrmāya namah 

23. om rhrksamlvyiim cham ekanetraya namah 
24. om rhrksamlvyūrh jam caturānanāya namah 
25. om rhrksamlvyiim jham ajitaya namah 

26. om rhrksamlvyiim fiam $yenāya namah 


27. om rhrksamlvyūrh tam somešvarāya namah 
28. om rhrksamlvyiim tham languline namah 
29. om rhrksamlvyūrh dam dārukāya namah 


30. om rhrksamlvyiim dham ardhanārīsvarāya namah 


31. om rhrksamlvyūrh nam umākāntāya namah 
32. om rhrksamlvyūrh tam nisādhine namah 

33. om rhrksamlvyiim tham diņdiņāya namah 
34. om rhrksamlvyūrh dam dhatrine namah 

35. om rhrksamlvyūrh dham mīnāya namah 

36. om rhrksamlvyiim nam mesāya namah 

37. om rhrksamlvyiim pam lohitaya namah 

38. om rhrksamlvyiim pham šikhivāhine namah 
39. om rhrksamlvyiim bam chagalandaya namah 
40. om rhrksamlvyiim bham dvirandaya namah 
41. om rhrksamlvyürn mam mahākvlāya namah 
42. om rhrksamlvyürn yam vālīšāja namah 

43. om rhrksamlvyūrh ram bhujangamaya namah 


44. om rhrksamlvyürn lam pinākine namah 
45. om rhrksamlvyūrh vam khadgine namah 


46. om rhrksamlvyüm Sam bakisaya namah 
47. om rhrksamlvyūrh sam švetāya namah 
48. om rhrksamlvyūrh sam bhrgave namah 


49. om rhrksamlvyūrh ham lakuligaya namah 


50. om rhrksamlvyiim ksam samvartakaya namah 


16. Tongue 

17. Right shoulder 
18. Right arm 

19. Right elbow 

20. Right wrist 

21. Fingers of the right 
hand 

22. Left shoulder 

23. Left arm 

24. Left elbow 

25. Left wrist 

26. Fingers of the left 
hand 

27. Right buttock 

28. Right thigh 

29. Right knee 

30. Right shank 

31. Toes of right foot 
32. Left buttock 

33. Left thigh 

34. Left foot 

35. Left toes 

36. Left toenails 

37. Right diaphragm 
38. Left diaphragm 
39. Spine 

40. Stomach 

41. Heart 

42. Skin (Chest) 

43. Blood (right 
shoulder) 

44. Flesh (neck) 

45. Sinews (left 
Shoulder) 

46. Bones (From the 
chest to the right hand) 
47. Fat (From the chest 
to the left hand) 

48. Semen (From the 
chest to the left foot) 
49. Breath (From the 
chest to the right foot) 
50. Cavity of Brahma 
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A Comparative Chart of the Contents of the Assembly of Sounds 


The series of letters, Bhairavas and corresponding parts of the body of 
the Assembly of Sounds are listed in several places in the Kubjikā sources. 
These include the KM (24/4-20 (in the reverse order), SSS (7/466), KRU (5/50 
ff.) and the Tīkā (MS K fl. 140a—140b). The SM is the only source I have been 
able to trace that presents a description of the visualized forms of the Bhairavas. 
Based on them drawings have been published in Dyczkowski 2007: >>>. The 
series is well known generally in the Tantras of other schools of the early period 
and the later ones. We also find it, for example, in the Svacchandatantra (2/29- 
35), Aggnipurāņa (145/28-30; 293/41-47), and the Saradatilaka (2/29-35). 

The fifty letters and their location in the body are noted in chapter 19 of 
the KuKh, however the Bhairavas are not named there. Presuming that their 
names are those listed in chapter six (KuKh 6/14-20), they have been entered 
first in column two. The variants of these names in the KM (24/20) and SSS 
(38/4-20) are noted next to those of the KuKh. The first variant is from the KM 
and the second from the SSS. Significantly variant names found in the 
Saradatilaka (2/29-35) are noted in the third column along with those of the 
Tīkā. The locations of the letters and Bhairavas in the body noted in the fourth 
column are taken from chapter nineteen of the KuKh. Variants in the KM and 
SSS are noted in brackets in italics. Those of the KnT have been noted in the 
last column on the right. A compartment is left empty if the entry agrees with 
the corresponding one to the left of it. 


A Table of the Letters, Bhairavas and Locations of the Assembly of Sounds 


Letter Bhairava Bhairava ion i 
KuKh / KM, SSS Tīkā 
ST (KM, SSS) 
A 
A 
R 
U 


rikantha Topknot MEN 
(forehead) 


| A | SN 
| I | Sükma — | | Righteye | 
mm | Varia | Rig 


Trimürtika/ Trimürti/ 


ā Left eye 
Caturmūrtika (?) 


U Varīša 


| Ū | Arghīsa/Arghin | Arghīsa | Leftear | 
VU IL Li IJ 
(pingalā) 
ES Atithīsvara/ Tithiéa/ | Adhvarīša / 
Atithi ST: Tithīša (idā 


Letter Bhairava Bhairava Location in Location in 
KuKh/KM, SSS Tīkā the Body the Body 
KuKh (KnT) 
(KM, SSS 
|] | 
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| E [| Shanthisa — |  ] Lowerteeth | 
Bhautin 

LER L ww 
Sadyadeva 


Ankurīša / Krūra/ Krūrasena / Uvula 
ST: Akrūra 


Mahāsena Mahāmana | Tongue (Cavity 
of Brahma)’ 


Kruddha | Right shoulder 
Caņdīša / 
Ga Right elbow Right hand 
(also in 
KuKh) 
Gha Krūra / Sivesa Siva T and ST: Right wrist Fingers 
Sivottama (upper part of 
hand) 


Caņdīša Right arm 


(middle of the 


arm) 


Pracaņdarāt 
/ Pracanda 
(SSS Kh: Pancārtha) 


T and ST: 
Paficantaka 


Canda 
(SSS Kh: Pracanda) 
Ekarudra Fingers of the Nails 
gl 
(front of hand) 
| Karma | Leftshoulder | | 
ee | 
(armpit 
KE — —ÀÀ NN ell Laici 
Caturānana 
arm) 


Ja 

Jha 

Na yena / Kūrma (?)/ | Fingers of the Nails 
Ta 
Dha 


buttock) 
Langalin (thigh) 


Dārukeša / Dāruka / Raka / Right knee Right foot 
Dàru ST: Daruka (middle of 
knee 
Ardhanarin (shank) 


? See above, note to 6/31-33ab. 
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Location in 


Letter Bhairava 


KuKh / KM, SSS Tīkā the Body 
and (KnT) 


KM, SSS) 
ma 
foot (right foot) 
ee 35d 
(buttock) 
Dandi ST: Dandin (thigh) 


ST 


E 


Dhātrrudraka / Ksameša or Left knee Left foot 
Dhatrin Dhātrīša / (middle of the 
ST: Syadri knee 
(shank 
foot (left foot 
rs 


Lohita 


N 
B 
Y 


Pinākīša / Pinakin 


Ņa ākā 
Ta sādhi 
Mīna 
a 
|| 
i Right 
diaphragm 
Pha ikhivahi 
ha 
Mahakala 
a = 
T z —— 
Va | Khadga/ Khadgin 


Vakīša 


(SSS K: Dhakīša) 


L Rmi, 
Saas 
ikhivahin / Left diaphragm 
Sikhin 
as 
ae 
| Vālīša | Skin | 
sis 
|. Marrow | 


Ooo 
| 
Chagalanda u 
| ai 
| 
pe 
Bhujangama / Blood 
Bhujanga 
P 
TEE 
ies 
E ud 


Lakulin/ Bhrgu 


| Svetaka/Sveta | — | 
| | Semen | 
MD N.N 


Ha Bhrgu / Lakulisa 
(SSS Kh: Lakulin) 


Appendix D 
The Formation of the Trident Throne’ 


The Deposition of the Throne (āsananyāsa) 
According to the Svacchandatantra 2/55ab-84, with Ksemaràja's 
Commentary 


The account of the Throne described in the Svacchandatantra only 
extends up to Mahāpreta, on which Svacchandabhairava sits. Ksemarāja 
significantly identifies him in his pervasive state as the oneness of the Throne 
with the Bhairava of Consciousness - Cidbhairava — to whom he refers in his 
commentary on the Vijfidnabhairavatantra as a synonym of Vijūānabhairava.” 
This identification here not only implies that Svacchandabhairava's deepest, 
pervasive identity is consciousness, it also implies that he is the Bhairava of the 
Trika teachings tramsnitted in the Vijūānabhairavatantra. This is the Bhairava 
who sits on this Throne. 

We observe as we read its description in the Svacchandatantra and 
Ksemaraja’s elaboration in his commentary, that practically all the constituent 
layers of this seat are incorporated into the Trident Throne up to this level. Here 
the Throne is a lotus. The equivalent of the Staff of the Trident is the stem of the 
lotus. On the lotus lies the Great Ghost — mahāpreta who is identified 
with Sadasiva, laughing and red-eyed. On him sits Svacchandabhairava. 
There we reach the summit. Three prongs that emerge from the navel of the 
Greast Ghost replace Svacchandabhairava and so the lotus becomes the 
Trika Trident. 

Thus as we ascend along it, we journey through the history of the 
development of the Saiva schools. This is said to be mirrored by their 
developing excellence. Accordingly, Abhinava notes at what level along the 
Trident other schools locate the summit of their throne but does not relate that to 
their historical development. This is as one would expect - Siva's word is 
eternal. Even so, we may surmise that the Svacchandatantra precedes the 
Trika Tantras. A comparision of this account with the one in chapter eight of the 
Mālinīvijayottara (verses 54 to 83ab) upon which Abhinava's account is based 
(in TÀ 15/297-318) shows that the details are similar (see below where all of 
chapter eight of the Malinivijayottara has been translated). The essential 
difference is that the Trika Trident continues beyond Svacchandabhairava's 
Throne (āsana) described in following passage drawn from the 
Svacchandabhairavatantra. This is done by having the three prongs of the 
Trident emerge from the navel of the Greast Ghost. We turn now to the text. 
First. The Tantra, then Ksemaraja’s commentary. 


atmanam bhairavam dhyātvā tato hrdyagama ācaret | 
puryastakašarīram api bhairavīkartum ayam prakrama àrabdhah ll 


! See TĀ 15/297-318. 
? VBh p. /: iha šrīmān cidbhairavah pirnahamvimarsatma-. 
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tatra yājyasya bhairavarūpasyātmana üsananyüsam tāvad vitatya nirüpayati -- 


Having meditated on oneself as Bhairava, one should take (that 
identification) to heart. (55ab) 


This procedure now commences in order to also make the subtle body 
(puryastakasarira) one with Bhairava. There (in that regard, the Tantra goes on) 
to describe extensively the deposition of the seat of the object of worship, which 
is oneself in the form of Bhairava. 


nābhau kandam samāropya nàlam tu dvādašāngulam | 55 I 
hrdantam kalpayed yāvat tatra padmam vicintayet | 
astapatram mahādīptari kesarālam sakarnikam | 56 || 


kandam padmotpattimūlam, samāropya parikalpya, mattagandhapīdanayuktyā 
ca kandam nābhau nābhivisaye samāropya ullāsya, nalam prànasaktirüpam, 
nābhihrdayāntarālasya dvādašāngulatvāt dvādašāngulam ity uktam |I 


Having projected the bulb (kanda) (at the base of the Throne) into the 
navel, imagine that the stalk, which extends for twelve finger-breadths, ends 
into the heart. Imagine a lotus there. It has eight petals and is very brilliant. It 
has stamens and a calyx. (55cd-56) 


The bulb is the root from which the lotus emerges. ‘Having projected’ 
means ‘having imagined’. The bulb is projected, that is, pushed up, ‘into the 
navel’, that is, within the area of the navel, by the practice of clenching the anus 
(mattagandha). ‘The stalk’ is the energy of the vital breath (prāņašakti). As the 
distance between the navel and the heart is twelve fingerbreadths, it is said to 
‘extend for twelve finger-breadths’. 


atra vyāptim āha ---- 

kandar šaktimayam tatra nāle vai kaņtakās tu ye | 
bhuvanāni ca tàny eva rudranam varavarnini || 57 || 
māyātmako bhaved granthir ašuddhādhvavyavasthitah | 
vidyāpadmarh mahadiptam karņikābījarājitam || 58 | 
puskarāņi ca deveši tatra vidyešvarāh smrtah | 

evam dhyātvā mahāpadmarh sarvadevamayam šubham || 59 || 


He states the extent (of each one) here (as follows). 


‘(One should imagine) that the bulb is made of energy. O most excellent 
lady, the thorns there on the stalk are the worlds that belong to the Rudras. The 
knot is Maya, and it is located on the impure path. The lotus of knowledge is 
very brilliant and is adorned with a calix and seeds. O mistress of the gods, the 
blue lotuses there are said to be VidyeSvaras. Having meditated on (that), the 
auspicious great lotus made of all the gods.’ (57-59) 
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kalpayed ity anuvartate | Saktir icchātmā pāramešvarī ādhārabhūtā yasyam 
višvam idam Gdhirayate sā "vyomākārām" iti vaksyamanatvat garbhikrta- 
dharāditattvacatustayā | yathoktam šrīpūrvašāstre ---- 


ādāv ādhārašaktirh tu nàbhyadhas caturangulàm | 
dharam surodam potam ca kandaš ceti catustayam || (8-55) 


iti | tatra aptattvavyāptyvā surārņavam, tejovyāptyā khyātar (potam), 
pránaprasütihetum vyühatmakam vāyuvyāptyā kandam ity evarhvyaktikā šaktih 
prakrtam riipam yasya tat sāram ity arthah | ata eva ankuranāla- 
rūpāšesādhvavyakteh tatra  gandhatanmātrādikalātattvāntanālavyāptih | 
rudrāņām iti tattattattvadhisthatRnam | mahādīptam iti šuddhādhva- 
vartyašesamantratejomayatvāt | puskarāņi bījāni | vidyesvaràh ananta- 
bhattārakādyāh sikhandyantah | evam kandanālagranthidalakarņikābījarūparu 
saduttham Gsanam prasiddham | 59 |1 


(The diction) ‘one should imagine’ follows (each item listed). ‘Energy’ 
is the will of the Supreme Goddess who is the foundation (ādhāra) within which 
this universe is sustained and, as will be explained, her ‘form is the Sky’ and so 
encompasses within herself the four principles (that is. the Great Elements), 
Earth and the rest. As is said in the Mālinīvijayottara: 


‘First of all, the Energy of the Foundation (should be projected into the 
base of the Trident) four fingers below the naval. (Then) the four, that is, Earth 
(dharā), the Ocean of Wine (suroda), the Boat (pota) and the Bulb (kanda).”* 


There, the Ocean of Wine is due to the pervasion of the principle of 
Water, and the Boat by the pervasion of Fire. The Bulb is the cause of the birth 
of the vital breath (prāņa) and consists of the aggregate (of all the vital 
energies). By virtue of the pervasive presence of Wind, energy is the Bulb that 
makes it manifest in this way. That is its material nature, which is its essence. 
This is the meaning. 

Thus, ‘there’ the stalk pervades from the subtle element of smell up to 
the principle of the Force (of limited agency) because all the Path manifests in 
the form of the sprout and the stalk. The *Rudras” are the governors of (their) 
respective principles. (The lotus is) ‘very brilliant’ because it is made of the 
radiant energy (tejas) of all the Mantras present on the Pure Path. ‘The blue 
lotuses' are the seeds. The "Vidyešvaras” are those (who belong to the group) 
beginning with the venerable Ananta and ending with Sikhandin. In this way, it 
is well known that the seat originates thus from the six, namely, the bulb, stalk, 
knot, petals, calix and seeds. 


āsananyāse kramam āha ---- 
Saktinyaso bhavet pūrvarh kandam tu tadanantaram | 


ankuram nālavinyāsam anantam parikalpayet || 60 I| 
tejomayam mahāšubhrarh sphuratkiranabhāsvaram | 


3 MV 8/55. 


TANTRĀLOKA 381 


The seguence in which the seat is deposited is stated (next). 


Energy is deposited first, then after that, the bulb. The deposition of the 
sprout and the placement of the stalk (follows. Then) one should imagine 
Ananta, who is made of radiant energy, very bright and shining with brilliant 
rays. (60-61ab) 


visvollekhabhittibhitam icchāšaktim āvišya tadavastambharūparh | kandam 
ākramya tadunmesatatprasararūpānkuranālātmakam ašesarh māyāntam 
adhvānam āsūtrya tadupari anantam vidyešarh tejomayam smaraņamātreņa 
kalpayed ity arthah M 60 II 

nālam vinyasya yad uktam anantam parikalpayet iti, tanmadhye 
granthisthāne simhasanam tadupari ca padmarh krameņa kalpayitum aha ---- 


Having penetrated into ‘the energy’ of the will, which is the surface 
(bhitti) onto which the universe is inscribed, and crossed over into ‘the bulb’, 
which is the pillar (that rises from) it, and then, having outlined the entire Path 
up to the end of Maya, which is ‘the stalk and the sprout’ in the form of the 
extending flow of its unfolding, ‘one should imagine’, just by means of the 
memory alone, the Vidyesa Ananta, who is ‘made of radiant energy’. 

After having taught ‘the placement of the stalk’ and imagined Ananta, 
the (following) is said so as to imagine, in due order, in the middle of that, 
where the Knot is located, the throne (sirnhāsana) and, above it, the lotus. 


dharma jfianam ca vairāgyam ai$varyam ca kramān nyaset || 61 || 
ete ca ---- 


sitaraktapītakrsnņā āgneyyādīšadiggatāh | 
pādakāh sirhharūpās te trinetrā bhimavikramah || 62 |l 


One should deposit Dharma, Knowledge, Dispassion and Lordship in 
due order. (61cd) 


And these: 


White, red, yellow and dark blue (respectively), they are (located) in the 
(intermediate) directions, beginning with the southeast and ending with the 
northwest. These souls (pādaka), in the form of lions, have three eyes and their 
valour is ferocious. (62) 


pādakā iti etadvāsanānuviddhā hi samsaranti sarhsāre ity asesasamsárinah 
ajnatah pādāh pādakāh, ete sirhharūpā iti parākramamahimnā, | asesa- 
visvakramanat | īsvarašaktyadhisthāne evaitad esārh ghatate na tu sārhkhyanaye 
Jadabuddhidharmarūpatāyām itīšvarašaktyadhisthānād ete trinetrüh, ghora- 
sarhsāraghātahetutvāc ca bhimavikramah || 62 || 


The ‘souls’, pierced through by these latent traces, wander around in the 
world of transmigration. (Thus,) they are all the transmigrating beings who are 
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ignorant of (their) state (pāda). They have ‘the form of lions’ because of the 
greatness of their valour, and because they extend over the entire universe. This 
happens for them under the presidency of I$vara's power, not, as Sarnkhya 
teaches, due to the existence of the nature (dharma) of the insentient intellect. 
Thus, because (they are) sustained by the power of lévara, they ‘have three 
eyes’. "Their valour is ferocious’ because they are the cause of the fierce blows 
of transmigratory existence. 


ete ca mumuksunā ---- 

Sivasaktimayà mantra nyastavyā viravandite | 

vastutah paramešvarašaktimayā eva, tathā tv aparijūātā adhara- 
padasaūcāriņah | yadā tu yathà pratyabhijūāyante, tadà mananatrana- 
dharmakāh pratyabhijūātuh šivasya icchayā mantrariipatam prakatayantah 
Suddhaprasaranisamsarino bhavanti bhaktibhāja iti paramārthah, na tv 
anyathaisam mantrarūpatā kācit, asuddhàdhvavyavasthiteh || 


One who desires liberation should 
‘deposit these Mantras made of Siva’s power.’ (63ab) 


In reality, (Mantras are living beings) made of the Supreme Lord’s 
power. Not known to be such, they wander on lower planes. If they are 
recognized to be such, then they are transmigrating beings who are on the Pure 
Path and their nature as Mantra is revealed by the will of Siva, who is the one 
who recognises (them to be such, namely,) as possessing the attributes of 
contemplation (manana) and salvation (trāņa). (Thus,) in reality they possess 
(great) devotion. Their nature as Mantra is not any other (than this) because they 
are on the Impure Path (it is always as it is when they are on the Pure Path). 


simhasane 'vayavàntaràny aha ---- 
ete hi ---- 
ER gātrakāh sitavarņakāh | 
simhdsanapattikariipah | prāyašca sarve — 'khyátimayamayacchaditatvád 
adharmādimayāh, ata eva dharmādīn prati sprhayālava ity adharmādaya esām 
māyāpade ajfiatàni gātrakāņi M 63 Il 
atraiva ---- 
He names the other parts of the throne. 
*Adharma, Ignorance, lack of dispassion and lack of lordship should be 


placed in the (primary) directions (beginning with) the east and ending with the 
north. Their bodies are white.' (63cd-64ab) 


TANTRĀLOKA 383 


(They are) the pieces of cloth (that cover) the throne. Generally, all 
things consist of Adharma etc. because they are covered over by Māyā, which is 
ignorance. They long for Dharma and the rest (that are their positive 
counterparts). Thus, on the plane of Māyā, the bodies of Adharma and the rest 
are unknown. Here itself (in the same place it is said): 


sarndhānakīlakās caiva atastpuspasamnibhah M 64 |l 
veda yugāš ca te caiva jfiatavyah kramasah priye | 


āgneyyādikrameņa | pratikonam  pādakena saha gātrakadvayasya 
bandhanārtharh kīlakadvayam iti | rgādayo vedāh, krtādayaš ca yugās 
tattadbhogavāsanāh pusņantah sarhsārabandhanahetavo vicitrašankāšanku- 
rūpāh sarhdhānakīlakā ity uktāh | bandhakatvād eva ca krsnavarna jitātavyāh | 
pūrvoktapāramešvarašaktirūpatayā yathā ajfiatà bandhakā bhavanti | nanu ete 
buddhidharmáh | katham iyatītu bhimim prāptāh? ucyate ---- sarvesār 
buddhyadidharmánàm māyotpattibhūh, buddhyādayas tu vibhavasthānam, 
ucchedyās tu mūlabhūmita ucchinnā na punah prarohantīty utpattipadād 
ucchettum etānīdrkkramo daršitah | 64 1l 


‘(They are) the nails that hold (the throne together). They are (dark 
blue) like atasi flowers. O beloved, one should know them in due order to be the 
Vedas and (four cosmic) Ages.’ (64cd-65ab) 


In each corner, in due order beginning with the southeast, there are two 
nails that serve to hold together the two bodies with the feet (of the throne) 
(pādaka). The nails that hold (the throne together) are said to be the (four) 
‘Vedas’ beginning with the Rk (Veda), and the (four cosmic) ‘Ages’ beginning 
with Krta, that nurture the latent traces of each worldly experience. The cause of 
the bondage of transmigratory existence. Their form consists the (many and) 
various doubts and fears. They should be known to be black because they are 
binding. They are binding when not known to be the Supreme Lord’s power 
mentioned previously. Surely, (one may ask), how can these qualities of the 
intellect have attained such (an extensive) plane (of existence)? (In response to 
this question) it is said that qualities (of Nature), such as the intellect and the 
rest (mentioned here), are products of Maya. The intellect and the rest is the 
location of the development (of the Qualities). They should be cut away from 
the plane in which they are rooted. (Once) severed (from it), they no longer 
grow again. Such is this process (krama) which, like this, (serves) to sever them 
from the plane of (their) origin. 


ata eva sattvarajastamamsi mūlata evocchettum simhdsanopari gunamayam eva 
māyām asürakam nyasitum āha ---- 


adhaschadanam ūrdhvar ca raktam šuklam vicintayet || 65 Il 
madhye tamo vijānīyād guņās tv ete vyavasthitāh | 
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Thus, in order to sever sattva, rajas and tamas from (their very) root, 
(the following) is said so as to place the pillow (asūraka),* that is, Māyā, that is 
made of all (three) qualities, onto (this level of) the throne: 


‘One should think that the lower and upper covers are red and white 
(respectively). One should know that darkness (tamas) is in the middle. These 
are the qualities arranged (in this way).’ (65cd-66ab) 


ürdhvam Suddhavidyānikatavartitvāt sitam sattvarūpam | adhas tu sarhsaraņā- 
nuguņatvād rakta rajomayam | madhye tu khyātyācchādanaprakarsāt tamo- 
mayam krsnam | prādhānikah prapaūco māyāyām asann ityādi tv asat, 
aSesamayakaryasya māyāyārh sūksmarūpatayā bhuvanādhvavarņayisyamāņa- 
sthityāvasthityāvasthitatvāt | šaktipātapavitrais tu sarvam etac chivasaktirüpam 
mantratayaiva bhavanīyam | yad vaksyati ---- 

yatra yatra ity upakramya, sarvam Sivamayam yatah M iti | 


(The cover) above is close to Pure Knowledge and so is white and its 
nature is sattva. The guality (of the one) below is consonant with that of 
transmigratory existence and so is red and made of rajas. In the middle, (the 
space between them), is black and made of tamas, because of its great capacity 
(prakarsa) to veil knowledge. ‘The creation (that proceeds) from fundamental 
nature (pradhāna) does not exist within Maya’. According to this view, it does 
not exist because the entire product of Maya is located within Maya in a subtle 
form arranged as the Path of the Worlds (in the manner that) will be explained. 
Those who have been sanctified by a descent of the power (of grace) should 
contemplate all that, the nature of which is Siva’s power, as Mantra. As will be 
said (further ahead in the passage beginning with) ‘wherever’ and (ending with) 
‘as everything is made of Siva.’® 


atha sirhhāsanam asürakopari vidyàpadmam nyasitum āha ---- 


sitam padmarh vijānīyāt kesarāņi vicintayet || 66 Il 

sitaraktaprapītāni mūlamadhyāgradešatah | 

karņikā hemasankāšā bījāni haritāni tu || 67 Il 

īdrgvarņam eva sitapadmam bhavati | sitatvam cāsya Suddhavidyamayatvat || 
asya dalesu devatānyāsam āha ---- 


Now, in order to place the Lotus of Knowledge on the throne, on top of 
the pillow (asūraka) (he says): 


* The word ‘asiiraka’ means both ‘demon’ and ‘pillow’. 
$ SvT 4/313d. 

^ yatra yatra mano yāti jñeyarh tatraiva cintayet | 

calitvā yāsyate kutra sarvam Sivamayam yatah || 4-313 |1 


"(For such a great yogi,) wherever (his) mind goes, he should think that (the supreme 
reality) which is to be known is there. As everything is Siva ($ivamaya), having moved (from one 
place), where will it go (that is not Siva)?’ SvT 4/313 
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‘Know that there is a white lotus (there). Think that the stamens are 
white, red and yellow, at the root, in the middle and in front (respectively). The 
calyx is (white) as snow and the seeds are green.” (66cd-67) 


The white lotus has these colours. It is white because it is (the principle 
of) Pure Knowledge. Now he teaches the projection of the deities onto its petals: 


vamam pūrvadale nyasya jyestham vahnidalāšritām | 
raudrim daksinapatre tu kalim nairrtagocare || 68 Il 
kalavikaranim devim vinyasyed vāruņe dale | 
balavikaranim devīrh vāyavyadalamāšritām | 69 || 
balapramathanī devīmuttare viniyojayet | 
sarvabhiitadamanim ca ešānyām viniyojayet || 70 ll 
madhye manonmanim devim karnikayam nivešayet | 


‘Place Vāmā on the eastern petal. Then Jyesthā is placed on the 
southeastern petal. Raudrī is on the southern petal and Kālī is in the area of the 
southwest (nairrta). The one (called) Kalavikaraņī should be deposited on the 
western petal. The one (called) Balavikaraņī is located on the petal in the 
northwest. The goddess Balapramathanī should be allocated to the north and 
Sarvabhūtadamanī to the northeast. The one called Manonmanī should be placed 
in the middle of the calyx.’ (68-7 lab) 


spastam etat || 70 Il etac ca ---- 

Sakracapanibham devi dhyatavyam saktimandalam M 71 | 
tato 'pi ---- 

madhye süryasahasrabham cintayet tu manonmanim | 


età devyo bhuvanādhvanītyā parena rüpena šaktitattve sthitāh, madhye tu pade 
parāpareņa, iha tu vidyāyām aparena rūpeņeti vibhāgah | tatraiva cāsām 
nāmānusāri svarüpam darsayisyamah, sarvarh prāguktašaktitrayamayam iti || 
vidyātattve mānameyamātrrūparm jiānakriyecchāvyāptisatattvarh mandala- 
trayam nyasitum āha ---- 


This is clear. Moreover, 


*O goddess, one should meditate on the circle of energies to be like 
Indra’s bow.’ (71cd) 


Then also: 


‘One should think of Mind Beyond Mind, shining like a thousand suns, 
in the centre.’ (72ab) 


In terms of the teaching concerning the Path of the Worlds, these 
goddesses are present in the principle of power (Saktitattva) in their supreme 
(para) form. On the plane in the centre, they are intermediate (parāparā) and 
here, within Vidya, (they are) in the lower (apara) form. This is the division 
(between them). There itself (where the Path of the Worlds is taught), we will 
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explain their nature in accord with their names (and how) everything is made of 
the three powers mentioned previously. 

(Now the following) is said, in order to deposit within the principle of 
Knowledge the three circles (mandala) that are the means (of knowledge), 
object and subject, and the pervasion of knowledge, action and the will 
(respectively). 


süryadhvamandalam patre somam sarhyojya kesare | 72 ll 
vahnimandalakam devi karņikāyām nivesayet | 


atra hi meyarüpasya somasya vahnisūryātmakamātrmānamadhyavartitvam, na 
hi matrpraka@sabhittim vind mānaprakāšācchuraņar vind và meyaprakāšah 
kašcit | pramātraiva hi cidrasāšyānībhāvātma meyam ābhāsyate, ābhāsya- 
mānarh ca pramāņaprakāšācchuritam eva bhavatity alam adhikena; (vistrtam 
ca) bhavisyaty etat srstisamharapatale || 72 M 

etad dhāmatrayādhisthātrdevatātrayam nirūpayati tadadhisthātr- 
višvāntar-bhāvam atra prakatayitum ---- 


‘Place the Circle of the Path of the Sun on the leaves and conjoin the 
Moon to the stamens. O goddess, place the Circle of Fire in the calyx. (72cd- 
73ab) 


Here the Moon, which is the object of knowledge, is in between the 
subject and means of knowledge that are Fire and the Sun (respectively). There 
is no light of objectivity of any kind without the screen of the light of the subject 
(onto which it is projected) and the pervasive presence of the light of the means 
of knowledge. It is the perceiver alone, who is the condensed state of the 
aesthetic savour of consciousness, that illumines the object of knowledge. That 
which is made manifest (‘illumined’) is pervaded by the light of the means of 
knowledge. Now enough of excessive (talk). (This) will be (taught) extensively 
(later) in the chapter devoted to emanation and withdrawal. The three presiding 
deities of these three abodes is (now going to be) described. (The following) is 
said in order to elucidate the universal inner state of the presiding (deities) of 
that (triple abode): 


brahmā visnur haras caiva maņdalesv adhipah smrtah || 73 II 
parāparayā vyāptyā esam dhyānam āha ---- 


brahmā caturmukho raktas caturbāhuvibhūsitah | 
krsnājinottarīyaš ca rājīvāsanasamsthitah || 74 I 
kamaņdaludharo devi daņdahastas tathaiva ca | 
aksamālādharo devah padmahastah sulocanah || 75 M 
dhyātvā patresu tam nyasyet sarvakilvisanāšanam | 


‘Brahma, Visnu and Hara are considered to be the lords within the 
circle.’ (73cd) 
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(Now he teaches) their visualization, in terms of (both) the supreme and 
inferior pervasion: 


‘Brahma has four faces. He is red and is adorned with four arms. He 
wears a cloak of black antelope and is seated on a lotus seat. O goddess, his eyes 
are beautiful and he holds a waterpot and staff, rosary and lotus. Having 
visualized (him thus,) place him, the destroyer of all sin, amongst the petals (of 
the lotus).' (74-76ab) 


atasipuspasankasam $ankhacakragadadharam M 76 Il 
pitambaradharam devam vanamālāvibhūsitam | 
sphuranmukutamanikyam kinkinijalamanditam M 77 |l 
divyakundaladhartaram garudasanasamsthitam | 
dhyātvā visnum mahütmànam kesaresu nivesayet | 78 Il 


‘(Dark blue) like an atas? flower, holding a conch, wheel and mace, the 
god wears yellow clothes and is adorned with a garland of (flowers). The jewels 
of his crown shine and he is adorned with a net of small bells. He wears forest 
(flowers as his) divine earrings and sits on Garuda as his seat. Having visualized 
Visnu (in this way) place (that) great soul amongst the stamens (of the lotus). 
(76cd-78) 


Sankhena padmamupalaksyate | mānameyayor lolībhāvān meyātmani soma- 
mandale srstipradhàne ‘pi sthitikārī visnuh, sthityātmani ca pramünarüpe 
sūryamaņdale srstikartà brahmādhisthātā, iti yujyate evaitat || 78 || 


The lotus (Visnu holds, but is not mentioned here,) is indicated 
implicitly by (the mention of) the conch. Visnu, the agent of stability, is present 
in the Circle of the Moon, which is the object of knowledge, although it is 
predominately (the sphere of) emanation, because the means and object of 
knowledge are intimately connected (/olībhāvāt). Again, (similarly) Brahma, the 
agent of emanation, is the presiding authority (adhisthātr) within the Circle of 
the Sun, which is (the sphere of) stability and its nature the means of 
knowledge. This makes sense. 


Sankhakundendudhavalam šūlahastarm trilocanam | 
dasabühum visalaksam nàgayajfiopavitinam || 79 |l 
simhacarmaparidhàünamr šašānkakrtabhūsaņam | 
nilakantham vrsdriidham rudram dhyātvā varānane || 80 ll 
nivešayet karnikayam mahāpātakanāšanam | 

tadupari ---- 

mahapretam nyaset pašcāt prahasantam sacetanam | 81 || 
raktavarnam sutejaskam netratrayavibhūsitam | 


‘White like a conch, Kunda flower and the moon, he holds a trident and 
has three eyes; His eyes are large, and he has ten arms and wears a serpent as a 
sacred thread. He wears a lion-skin cloak and has made the moon his ornament. 
His throat is blue, and he sits on a bull. Having visualized Rudra (in this way), 
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O fair-faced one, place him, the destroyer of great sins, in the calix (of the 
lotus). (79-8 lab) 


Above it: 


‘After that, place the Great Ghost, sentient and laughing (on the lotus). 
He is red, beautifully powerful (sutejaska) and adorned with three eyes.’ (81cd- 
82ab) 


prakarsena itah sphuted antānimajjanena ahantapradhanam _ sthitim 
anupravistah; prakarsena ca itam gatam sambaddham višvarh yasya iti 
vyutpattyā preta iha sadāšivah, sa ca mahad iti padena anāšritašivarūpah | 
paramašiva eva ca bhagavān ekas cidrüpas tadadhararüpavarti, ity anāšritādis 
tadekajivitah, svayam tu preta iva pretah, adharādhvano ‘tra stimitatvenā- 
vasthānāc ca pretah, 


(Ksemarāja now presents a didactic etymology of the name 
'mahāpreta” — the Great Ghost). The one who has gone forth (itah) becomes 
manifest (sphutet) as more excellent (prakarsena) (than others) (= pretah). (In 
other words,) he has entered into the abiding state (sthiti) that is predominantly 
subjectivity (ahanta) by merging inwardly (into consciousness). Now, according 
to the following didactic etymology, the Ghost (preta) is Sadāšiva. (He is also 
called preta because) his universe has become (ita) excellently (prakarsena) 
well-bound (within consciousness). According to this etymology, the Ghost — 
preta — here is Sadāšiva. Moreover, he is *great'. (This) word (implies that he is 
transcendent and so) never enters (creation) (anāšrita). He is the Supreme Siva 
Himself, the one God (bhagavat) who is consciousness, who is present in the 
foundation of that (universe). Thus, His own life is as transcendent Siva 
(anāšrita) etc. and having by Himself (spontaneously) seemingly gone forth — 
preta — He is preta, the ‘Ghost’. He is (also) the Ghost whose lower path (back 
into the world) has been blocked, and (that is His) abiding state. 


sa ca aparayā vyāptyā sthūlah sadāšivah, madhyamayā sa eva nādarūpah, 
parayā tu anāšritah, iti tadanusāreņa simhàsanam padmam ca yojyam | sa ca 
pretah paramašivo 'hantānupravešād eva prahasan nādāmaršarūpo 
mahāvikāsamayas ca, tenaiva paramašivena nādātmanā sacetanah | evam api 
tāvanmātredantonmesātmako-pādhirūpatvāt visvānuraūjakatvāc ca rakta- 
varnah, bodhaprādhānyāt sutejaskah | vaksyati ca ---- sūryakotisamaprabham | 
iti bhauvane patale | 


And He is, by a lower form of pervasion, the gross Sadāšiva. By the 
middling one he is Sound, and by the supreme one Anāšrita. One should add the 
lotus throne accordingly. Again, that ghost is, by entering into subjectivity 
(ahantā), Supreme Šiva, who is ‘laughing’. (His laughter) is (his) contemplation 
of Sound and is also the Great Expansion (mahāvikāsa). By virtue of that same 
Paramašiva, Who is Sound, (this ghost is) sentient (sacetana). 

His colour is red because the limiting adjuncts (that condition his 
consciousness) in this way are the unfolding of objectivity that takes place to 
this degree. (He is red) also because (he) colours the universe (red) with desire. 
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As awakened consciousness predominates (in him he is said to be) *beautifully 
powerful”. (As is said) in the chapter (concerning) the worlds: *His light is that 
of millions of suns.” (SvT 10/1214) 


icchājiānakriyāšaktyātmanā ca — esaniyajfüeyaküryütma višvarh nayatā 
netratritayena ūrdhvadršā višeseņa bhüsitam rājamānam | yathoktam ---- 

tisro devyo yada cainam nityam evābhyupāsate | 

tryambakas tu tadā jfieyah....................... H iti M 81 11 

evam iyat paryantam 


He impels the universe, which is the object of will, knowledge and 
action, with (his) three eyes, that are the energies of will, knowledge and action. 
He is especially adorned and shines beautifully with his (upper eye that) looks 
upwards. As is said: ‘if one worships him constantly as (the god with) three 
goddesses, he should then be known to Tryambaka.' || 81 II 

It is thus this much at the end. 


pranavena nyaset sarvam Gsanam bhairavasya tu || 82 || 


om āsanāya namah iti mantrena | etat sarvam Gsanam cidbhairavābhedena 
vyāptarh | sarvam | Sivamayam iti vaksyamāņatvāt šaktirūpam, na tu 
vyatiriktapararupam praņavāntargarbhīkāreņa nyaset | atra ca ---- 


asanam vibhajenmantrī kramašah padmamudrayā | 


iti $riraurava uktatvāt karadvayam mukulikrtya padmamudrāsphālanīyā 
sthāpanīyā || 82 || 


"Praņava should be deposited on all of Bhairava’s throne.” (82cd) 


(This is done with) the mantra ‘orn āsanāya namah’. All this throne is 
pervaded with its oneness with the Bhairava of Consciousness (cidbhairava). As 
will be said, ‘everything is made of Šiva”; thus, (its) nature is (also) Šakti. One 
should not deposit something else of another separate nature (by depositing) the 
Praņava that contains (everything within itself). Here (with regards to this), it is 
said in the venerable Rauravāgama: *the reciter of mantra should divide up the 
throne gradually with the lotus seal (padmamudrā).” Thus, having gathered 
together the fingers of the two hands, the lotus seal should be spread open and 
installed. 


gandhaih puspaih samabhyarcya............. pranavenaiva | 
—— tato mūrtirh prakalpayet | 

kadambakusumakaram tusārakiraņatvisam || 83 || 
prakāšāhlādamayīmityarthaļ M 83 II 

atha ---- 


mūrtyūrdhve bhairavam devam sakalam parikalpayet | 
dvātrirnšadvarņakhacitarh sphurattadidivojjvalam || 84 |1 
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‘Having worshipped with scents and flowers . . .” (2/83a) with Pranava 
alone, *one should then conceive the iconic form (of the deity) to be in the form 
of a kadamba flower, shining with rays (white as) snow.” (2/83bcd) 


(That is) made of the joy of the light (of consciousness). 


‘Above the iconic form (of the Great Ghost) one should conceive the 
differentiated (sakala) (iconic form of) the god Bhairava, shining with the 
thirty-two syllables (of his mantra), burning (brightly) like a lightning flashing.’ 
(84) 


Appendix E 


The Mantras of the Trident according to the Maaliniivijayottara 


Having observed the structure of the Lotus Throne on which Sadāšiva, 
the Great Ghost serves as the seat of Svacchandabhairava. We turn to the 
formation of the Trident Throne taught in the Mālinīvijayottara (8/55-84ab) as 
the Inner Sacrifice and presented by Abhinava in TĀ 15/15/297cd-365 
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The Mantras of the Shaft of the Trident 


1) OM HRIM ADHARASAKTAYE NAMAH (the Foundation) 


2) OM KSLĀM DHĀRĀYAI NAMAH (Earth) 
OM KSVIM SURODĀYA NAMAH (Water - the Ocean of Wine) 
OM VAM POTĀYA NAMAH (Fire - the Boat) 
OM KSAM KANDAYA NAMAH (Air - the Bulb) 


3) OM HAM ANANTĀYA NAMAH. 
4) The Knot of Māyā 
The eight gualities of the mind at the level of Māyātattva: 


OM YAM DHARMAYA NAMAH (SE) (Dharma) 

OM RAM JNANAYA NAMAH (SW) (Jñāna (knowledge)) 

OM LAM VAIRAGYAYA NAMAH (NW) (Vairāgya (dispassion)) 

OM VAM AISVARYAYA NAMAH (NE) (Aisvarya (mastery)) 

OM rM ADHARMAYA NAMAH (E) (Adharma) 

OM RM AJNANAYA NAMAH (S) (Ajūāna (ignorance)) 

OM IM AVAIRAGYAYA NAMAH (W) (Avairagya (lack of dispassion)) 
OM LM ANAISVARYAYA NAMAH (N) (Anaiévarya (lack of mastery)) 


5) The Plinth, the Lotus and the Corpse 


OM OM VIDYATATTVAYA NAMAH (Plinth. Vidya (power of limited 
knowledge) 
OM AUM ADHASCHADANAYA NAMAH (Lower covering. Maya) 
OM HAH URDHVACHADANAYA NAMAH (Upper covering (power of 
limited agency)) 


6) The Lotus of Knowledge: 


KAM, KHAM, GAM (E) GHAM, NAM, CAM (SE) 
CHAM, JAM, JHAM (S) NAM, TAM, THAM (SW) 
DAM, DHAM, NAM (W) TAM, THAM, DAM (NW) 
DHAM, NAM, PAM (N) PHAM, BAM, BHAM (NE) 


OM HAM VAMAYAI NAMAH (E) 

OM HAM JYESTHAYAI NAMAH (SE) 

OM HIM RAUDRYAI NAMAH (S) 

OM HIM KALYAI NAMAH (SW) 

OM HUM KALAVIKARANYAI NAMAH (W) 
OM HŪM BALAVIKARANYAI NAMAH (NW) 
OM HEM BALAPRAMATHANYAI NAMAH (N) 
OM HAIM DAMANYAI NAMAH (NE) 

OM HOM MANONMANYAI NAMAH (centre) 
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The mantras of the parts of the lotus: 


Petals - Sun: OM SAM SURYAMANDALAYA NAMAH 

OM SAM SURYAMANDALADHIPATA YE BRAHMANE NAMAH 
Stamens - Moon: OM SAM SOMAMANDALAYA NAMAH 

OM SAM SOMAMANDALADHIPATAYE VISNAVE NAMAH 
Calyx - Fire: OM SAM AGNIMANDALAYA NAMAH 


OM SAM AGNIMANDALADHIPATAYE RUDRĀYA NAMAH 


OM AM VIDYESVAREBHYO NAMAH 
OM AH ISVARATATTVAYA NAMAH 


7) The Cavity of Brahmā (brahmarandhra) at the top of the head. 
At the base of the trifurcation Mahapreta: 


OM KSMAM MAHAPRETASANA Y A NAMAH 


8) Tips of the prongs of the Trident: 
OM JRAM SÜLASRNGEBHYO NAMAH 


The Abbreviated Rite 


From the energy at the base, up to the prongs of the Trident: 
OM HRIM JRAM ASANAPAKSAYA NAMAH. 


9) Trividya. At the level of the Upper End of the Twelve. 
The Three Bhairavas 

1) Bhairavasadbhāva (the Bhairava of Para): JHKSHUM 
The Limbs of Bhairavasadbhàva 


OM JHKSHAM HRDAYAYA NAMAH 
OM JHKSHIM SIRASE SVAHA 

OM JHKSHUM SIKHAYAI VAUSAT 
OM JHKSHAIM KAVACAYA HUM 
OM JHKSHAUM NETRAYA VASAT 
OM JHKSHAH ASTRAYA PHAT 


The Faces of Bhairavasadbhava 


OM JHKSHAM ÜRDHVAVAKTRAYA NAMAH (Upper) 
OM JHKSHIM PŪRVAVAKTRĀYA NAMAH (East) 

OM JHKSHUM DAKSINAVAKTRAYA NAMAH (South) 
OM JHKSHEM UTTARAVAKTRĀYA NAMAH (North) 
OM JHKSHOM PASCIMAVAKTRAYA NAMAH (West) 
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Unlike Rati$ekhara and Navātman, Abhinava does not supply 
instructions for the formation of the limbs and faces of Bhairavasadbhāva. 
However, he does supply two models. As the mantra of Ratišekhara is short, and 
so cannot be split up, his limbs and faces are formed from the vowels added 
directly to the consonant base. Navātman is longer and so it is possible to split 
up the base into single consonants and inflect them systematically by the 
addition of the vowels. This is not possible with Bhairavasadbhava, as it is not 
with Ratišekhara. As the formation of the latter is given by Abhinava and he is 
silent as to the former, one may presume that he meant us to understand that the 
model for both is the same. 


2) Ratisekhara (the Bhairava of Parāparā): RYLVUM 
The Limbs of Ratisekhara 


OM RYLVAM HRDAYAYA NAMAH 
OM RYLVUM SIRASE SVAHA 

OM RYLVIM SIKHAYAI VAUSAT 
OM RYLVAIM KAVACAYA HUM 
OM RYLVAUM NETRAYA VASAT 
OM RYLVAH ASTRAYA PHAT 


The Faces of Ratisekhara 


OM RYLVAM URDHVAVAKTRAYA NAMAH (Upper) 
OM RYLVIM PURVAVAKTRAYA NAMAH (East) 

OM RYLVUM DAKSINAVAKTRAYA NAMAH (South) 
OM RYLVEM UTTARAVAKTRĀYA NAMAH (North) 
OM RYLVOM PASCIMAVAKTRA YA NAMAH (West) 


3) Navatman (the Bhairava of Aparā): RHRKSMLVYUM 


The Limbs of Navātman 
Fo To Vo Fo To To Yo Yo Fo Fo To Yo Fo To To Fo 

These are derived from the first six consonants of Navatman! that is, R 
H R KS M L. Inflecting with the long vowels for the limbs and the short for the 
faces, as normal, we get: 


OM RAM HRDAYAYA NAMAH 
OM HIM SIRASE SVAHA 

OM RŪM SIKHAYAI VAUSAT 
OM KSAIM KAVACAYA HUM 
OM MAUM NETRĀYA VASAT 
OM LAH ASTRAYA PHAT 


! See TĀ 30/116ab. 
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The Faces of Navātman 


OM KSAM URDHVAVAKTRAYA NAMAH (Upper) 
OM YIM PURVAVAKTRAYA NAMAH (East) 

OM RUM DAKSINAVAKTRAYA NAMAH (South) 
OM VEM UTTARAVAKTRAYA NAMAH (North) 
OM LOM PASCIMAVAKTRAYA NAMAH (West) 


The Three Vidyas 
Para Vidya’ 
SAUH 


SAUH is the supreme Heart of Para. Abhinava reports that there are 
several variants or this monosyllabic Vidya. He cites SHAUH and HSAUH as 
examples. Another variant is SHSUAUH which is in six parts corresponding to 
six configurations of energies (cakra) in the subtle body. Another, very 
different, Vidya of Para is HRIH. These and other monosyllabic mantras (bija) 
are used in secret Kaula rituals of various schools, not just Trika. It is the fifth of 
the Five Brahmas according to the system of Mantras in the Kubjika Tantras. 
There we find HSAUH, HSVAUH, HSVUAUH and others. One gets the 
impression that the large number of variants may be derived, in part at least, 
from the uncertainty of the pronounciation of SAUH. The variant forms in the 
Kubjika Tantras are also probably a way of distancing its system from that of 
Trika to which it is very closely related. 


The Limbs of Para 


The Faces and Limbs of Para Vidya are formed on the same model as 
the others recorded here. In this case the base is S to which long vowels are 
added for the Limbs and short ones for the goddess’s five Faces. 


OM SAM HRDAYAYA NAMAH 
OM SIM SIRASE SVAHA 

OM SUM SIKHAYAI VAUSAT? 
OM SAIM KAVACAYA HUM 
OM SAUM NETRAYA VASAT 
OM SAH ASTRAYA PHAT 


The Faces of Para 
OM SAM URDHVAVAKTRAYA NAMAH (Upper) 


OM SIM PURVAVAKTRAYA NAMAH (East) 
OM SUM DAKSINAVAKTRAYA NAMAH (South) 


? See MV 4/25, TA 16/172ab, 4/181cd-193 and 5/14145 
3 
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OM SEM UTTARAVAKTRAYA NAMAH (North) 
OM SOM PASCIMAVAKTRAYA NAMAH) (West) 


The Vidyāngas 


The Vidyāngas are Mantra deities that are a part of Siva's entourage. 
They are the Heart, called Vidyadhipa, the Head, called Brahmaširas, the 
Topknot called Rudrāņī,* the Armour called Purustuta and the Weapon called 
Pāšupatāstra. The Vidya of which these are the limbs is Parā.” 


Vidyāngahrdaya (Vidyādhipa) (the Heart): OM OM OM OM OM 

Brahmaširas (the Head): OM AMRTE TEJOMĀLINI SVĀHĀ 

Šikhā (Rudrāņī) (the Topknot): OM VEDA VEDINI HŪM PHAT 

Varman (Purustuta) (the Armour): OM VAJRIŅE VAJRADHARĀYA SVĀHĀ 
Astra (Pāšupatāstra) (the Weapon): OM SLIM PASU HUM PHAT 


Parāparā Vidyā* 


OM AGHORE HRĪH PARAMAGHORE HUM GHORARUPE HAH 
GHORAMUKHI BHIMA BHISANE VAMA PIBA HE RURU RARA PHAT 
HUM HAH PHAT 


Aghora, Paramaghora, Ghorarūpa, Ghoramukha, Bhima, Bhisana, 
Vamana and Pibana are an important Group of Eight Bhairavas.’ The names of 
these Bhairavas were originally those of Rudras. These eight Bhairavas and 
their female equivalents are regularly worshipped in the course of Trika ritual. 
They are closely associated with Parāparā who is built up from the Vidyās of 
their eight partners who bear their names in the feminine. They appear in the 
Vidya of Parapara arranged in the same serial order as the Bhairava’s are listed. 
They are: 


Aghorī: OM AGHORE HRIH 
Paramghori: PARAMGHORE HUM 
Ghorarūpā: GHORARŪPE HAH 
Ghoramukhī: GHORAMUKHI 
Bhīmā: BHĪMA* 


* The limbs may be six or five. When they are five normally the Eye (Netra) is omitted. 
Siva’s Eye is the well-known Mantra of Mrtyuüjaya, namely OM JUM SAH 

as its mantra is a common Saiva one 

* | argue that that is the case above in note 15, 112. 

* See MV 3/560 and TA 16/213-216ab 

"See MV 1/19cd-21ab 

* ‘Bhima’ is anomolous. The required vocative is bhime. The form bhīmā is the 
nominative and is not attested. If we read bhimabhisane as one word the Sanskrit would 
be correct. However, in that case the ancillary goddess Bhima would not be accounted 
for. It appears that a mistake occured whereby bhime was read as bhima. This is quite an 
understandable error. The vocative bhimabhisane — O terrible frightening one! May well 
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Bhīsaņā: BHISANE 
Vamanī: VAMA . 
Pibani: PIBA HE RURU RARA PHAT HUM HAH PHAT * 


Aparā Vidyā 
HRĪH HŪM PHAT 
The Guardians of the Ouarters 


OM LAM INDRĀYA NAMAH (East) 

OM RIM AGNAYE NAMAH (South-East) 

OM TUM YAMAYA NAMAH (South) 

OM KSAIM NAIRTYAI NAMAH (South-West) 
OM VAUM VARUNAYA NAMAH (West) 

OM YAH VAYAVE NAMAH (North-West) 
OM SUM KUBERAYA NAMAH (North) 

OM MAM ISANAYA NAMAH (North-East) 
OM AM PRAJAPATAYAI NAMAH (above) 
OM IM VISNAVE NAMAH (below) 


The Weapons of the Guardians of the Quarters 


OM LAM VAJRAYA NAMAH 
OM RIM SAKTYAI NAMAH 

OM TUM DANDAYA NAMAH 
OM KSEM KHADGAYA NAMAH 
OM VOM PASAYA NAMAH 

OM YAM DHVAJAYA NAMAH 
OM SUM GADAYAI NAMAH 
OM MAM TRISULAYA NAMAH 
OM AM PADMAYA NAMAH 

OM IM CAKRAYA NAMAH 


Krama Vidyas 
Mātrsadbhāva 


HSHRPHEM" 
The six limbs of Mātrsadbhāva: 


OM HĀM HRDAYĀYA NAMAH 
OM SIM SIRASE SVĀHĀ 


sound better than bhime bhisane and makes sense to someone who may not know that 
eight parts of Vidya correspond to the ancillary goddesses. 

? See TAv ad 30/25cd-26ab where Jayaratha quotes the SYM for the corresponding 
deities of each letter of Parapara 

10 See MV 8/39-43 
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OM HUM SIKHAYAI VASAT 

OM RAIM KAVACAYA HUM 

OM PHAUM NETRAYAYA VAUSAT 
OM RAH ASTRAYA PHAT 


The five faces of Matrsadbhava 


OM HOM URDHVAVAKTRAYA NAMAH 
OM SEM PURVAVAKTRAYA NAMAH 

OM HUM DAKSINAVAKTRAYA NAMAH 
OM RIM UTTARAVAKTRAYA NAMAH 

OM PHREM PASCIMAVAKTRAYA NAMAH 


The Seed-syllable of Kalasamkarsini 
KHPHREM 

The limbs 

KHPHRAM HRDAYAYA NAMAH 
KHPHRIM SIRASE SVAHA 

KHPHRUM SIKHAYAI VAUSAT 
KHPHRAIM KAVACAYA HUM 
KHPHRAUM NETRAYAYA VASAT 
KHPHRAH ASTRAYA PHAT 

The faces 

KHPHRAM URDHVAVAKTRAYA NAMAH 
KHPHRIM PURVAVAKTRAYA NAMAH 
KHPHRUM DAKSINAVAKTRAYA NAMAH 


KHPHREM UTTARAVAKTRAYA NAMAH 
KHPHROM PASCIMAVAKTRAYA NAMAH 


The Nine-syllabled Kalakarsini Vidya 
KHPHREM MAHACANDAYOGESVARI 
The seventeen-syllabled Kalasamkarsini Vidya 


HRIM (or KHPHREM) MAHACANDAYOGESVARI THR (M) DHR (M) 
THR (M) PHAT PHAT PHAT PHAT PHAT 


The Kalasamkarsini Samayavidya of 100 syllables 
KHPHREM PHAT | MAHACANDE CANDAMUKHI CANDAYOGESVARI 


PHAT | CANDADUHKHAVIMOCANI SARVASAMAYALOPA- 
VIGHĀTANI TEJOVATI AMRTAMURTE ASIDDHASĀDHANI SIDDHI- 
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RDDHIPRADE — NASAYA SARVADOSĀN ABHIMATAM ME 
PRAYACCHA SARVE SARVAGE ARŪPE SARVARŪPE HRĪM PHAT | 
KHPHREM PHAT | HŪM KROM KSĀM SARVAVIDYEŠVARI PHAT 
SVĀHĀ | 


The Vidyās of Kālasankaršiņī 


Abhinava rigorously avoids reference to the iconic forms of deities with 
hardly one or two exceptions and that only in the case of the three Trika 
Goddesses.'' At a basic level he must have understood that if he presents the 
iconic form of one deity, he would be obliged to present many others. Avoiding, 
as he normally does, reference to the iconic form of Kalasarnkarsini who, de 
facto is the supreme deity of Abhinava’s Anuttara Trika, he presents her, as 
does the Devyāyāmala, as the Supreme Goddess - Para who consumes the vital 
breath, and with it time, absorbing it into the Eternity of her essential nature as 
absolute consciousness. He writes: 


And so, it is said in the venerable Devyāyāmala in (the part of it) called 
the Damaraydga (the Sacrifice of the Warlocks):'” ‘Kalasarnkarsini (Attractress 
of Time), who resides in the mouth and constantly generates (kalanī) inhalation 
and exhalation draws (karsati) the triple time at the tip of the nose into the Heart 
by means of inhalations. By the retentions of the breath, she sustains (and 
checks) it (dhatte) and by exhalation she consumes it. Ascending by exhalation 
(within susumnā) she devours time completely in an instant. The power of the 
will (icchasakti) that goes by the name of Para awakens the three energies (of 
will, knowledge and action). Worthy of worship, she draws all the vital breath, 
which is the foundation of time, (into herself). "° 


In the above citation Abhinava is paraphrasing three passages from the 
Devyāyāmala quoted by Jayaratha in the commentary as follows. 


As is said there (in the Devyāyāmala): 


"This, the gross time that moves along the two paths (of exhalation and 
inhalation), is for yogis adorned with the three energies (of knowledge, action 
and the will) on the right, left and middle (currents of the breath, respectively). 
She who is Kalasarhkarsini consumes the three kinds of time in this way. 

(The goddess) who goes by the name Kālasarnkarsiņī, generating 
inhalation and exhalation, is time which is located in the cavity of the mouth. It 
is drawn into the Heart by inhalation and is sustained on both sides (samantāt) 
by retention. Arisen by exhalation the goddess consumes time in an instant. 


! See TĀ >>>> 

' This is Abhinava’s favorite section of this, unfortunately, unrecovered Tantra. He has 
already quoted from it (see above, 3/67cd-70) and tells us further ahead that his teacher 
Šambhunātha has initiated him in the rite of the Mahayaga it teaches (15/351cd-352ab). 
He provides the nine syllabled Vidya of Kalasarhkarsini taught there below in 30/54- 
55ab. 

"TĀ 15/335cd-338 
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The power of the will that goes by the name of Parā awakens the three 
energies. Worthy of worship she draws (into herself) all the wind (of the vital 
breath) which is the foundation of time.''* 

Abhinava does not avoid the presentation of mantras, as he does iconic 
forms. He even goes so far as to argue that it is in certain circumstances 
permissible to acquire them from books, which is contrary to the basic norm that 
mantras should be learnt from a teacher, or at least, the most basic ones. 
Abhinava is happy to do that up to a point. He presents Trika mantras, conscious 
that they are not in the pblic domain. But he draws the line with Krama mantras, 
apart from the fundamental seed-syllable of the Goddess, that is, KHPHREM. 
The rest he keeps secret. Jayaratha helps us by quoting the Devyāyāmala's 
presentation of Kalasamkarsini's seventeen syllable Vidya in the Malini code." 
The ones given here below are drawn from a a liturgical work called the 
Kalikakulapaticakramakramarcana compilled by a certain Vimalaprabodha'^ 
probably around the 11" century." It is the only liturgical manual that has been 
recovered that teaches the ritual worship of the Paficavaha which is the core of 
the teachings of the most developed form of the Krama system. It is recorded in 
the three texts called Mahānayaprakāša as processes of the configurations of 
energies of cognitive consciousness. There we find the following Vidyās of 
Kālasarnkarsiņī. 


Piņdanātha Sarhhārabīja 

KHPHREM / MA-E-KHA-PHA-RAM 
The Nine syllable Vidyā"” 

KHPHREM MAHACANDAYOGESVARI 
The Seventeen syllable Vidyā (1) 


HRIM / KHPHREM" MAHACANDAYOGESVARI THR DHR THR PHAT 
PHAT PHAT PHAT PHAT 


14 ayarı pathadvaye kālah sthülas carati yoginàm | 


savyapasavye madhye ca šaktitrayavibhūsitah || 

sā graset trividham kalam kālasankarsiņī tatha™ | iti 

kālasankarsiņīnāmnā kālarh mukhabile sthitam | 

Svāsanihšvāsakalanī tasya sankarsanam hrdi | 

pūrakeņa samantat tu kumbhakena ca dhārayet | 

recakenotthitā devi kālarh samgrasate ksaņāt || iti 

icchāšaktih parānāmnā Saktitritayabodhini | 

yājyā karsayate sarvam kaladharaprabhanjanam || 

5 See TĀv 29/69-70ab. 

'6 The final last colophon reads: iti sriparamahamsaparivrajakacarya Srivimala- 
prabodhapādaviracita kalikakulapaficakramakramarcanam samāptam || 

17 See bibliography for the details of the two surviving manuscripts. 

'5 According to the Dāmaramahāyāga. 

” This Vidya is drawn from a passage in the Devyāyāmala quoted in TAv 29. 
According to Sanderson: *the norms for the formation of Ancillaries reguire us to 
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The Seventeen syllable Vidya (2) 


KHPHREM PHAM PHIM MAHACANDAYOGESVARI KALAKALI HUM 
PHAT 


The Seventeen syllable Vidya (3) 
MA-E-KHA-PHA-RA-MA-HA-CA-NA-DA-YA-O-GA-E-SA-VA-RI 
The Hundred syllable Samayavidya 


KHPHREM PHAT | MAHACANDE CANDAMUKHI CANDAYOGESVARI 
PHAT |  CANDADUHKHAVIMOCANI | SARVASAMAYALOPA- 
VIGHATANI TEJOVATI (TEJOMAYI) AMRTAMŪRTE ASIDDHA- 
SADHANI SIDDHIRDDHIPRADE NASAYA SARVADOSĀN ABHI- 
MATAM ME PRAYACCHA SARVE SARVAGE ARUPE SARVARUPE 
HRIM PHAT | KHPHREM PHAT | HUM KROM KSAM SARVA- 
VIDYESVARI PHAT SVAHA | 


understand. (1) that the anusvārah should be added not only after the A of the Heart but 
after all except the Weapon, which ending in H. does not receive this closure, and (2) 
that the prescription of the opening consonant cluster KHPHR should be applied 
throughout. Thus, we have the following: 


KHPHRAM HRDAYAYA NAMAH 
KHPHRIM SIRASE SVAHA 
KHPHRUM SIKHAYAI VAUSAT 
KHPHRAIM KAVACAYA HUM 
KHPHRAUM NETRAYAYA VASAT 
KHPHRAH ASTRAYA PHAT 


This creates an implausible anomaly, since it is normal practice to form the 
ancillaries from the seed-syllable of the main mantra by substituting the six sounds AM, 
IM, UM, AIM, AUM, and AH for the vowel of that syllable. Since the main mantra has 
been given as OM HRIM MAHACANDA YOGESVARI PHAT, that is to say, with 
HRIM as its seed syllable, those of the ancillaries should have been HRAM, HRIM, 
HRUM, HRAIM, HRAUM, and HRAH. From the fact that the section on the ancillaries 
has them begin with KHPHR rather than HR we may infer that it is highly probable that 
the author who composed this section had as his main Mantra not OM HRIM 
MAHACANDAYOGESVARI PHAT, but OM KHPHREM MAHACANDA- 
YOGESVARI PHAT which conforms to the practice of the Kālīkula, and therefore that 
the substitution of HRIM may be the result either of a conscious modification that was 
not carried through to the form of the ancillaries, or, perhaps, of a scribal error.' 


Appendix F 
Concerning Mantras 
The Initiatory Mantra 


It seems that right from the earliest developments of the Saivagamas, 
particularly the Bhairava Tantras, the circles of initiates were so small that their 
traditions were constantly in danger of being lost. It was not easy to find 
qualified teachers. The Brahmayamala and other scriptures sought to remedy 
this problem by allowed for the possibility of self-initiation. Not at all normally 
accepted, in this special case the initiation does take place simply by the 
utterance of the root mantra. Abhinava explains that 


‘this is because the goddess Raktā (Herself) gradually initiates him (as 
he) repeatedly recitates (Her) Mantra. If (the aspirant) cannot find a master such 
as has been described he should practice this means (vidhi) (and initiate himself 
directly). (The Lord) has said in the (Siddhayogešvarī) Mata that the study of 
Mantras from a book is (generally) attended by the same defect (that is, they 
lack the effulgence of consciousness). Thus, in the absence of this defect, 
(learning Mantras from books) is not prohibited.”' 

According to Jayaratha, the goddess Raktā is Durga, but this is clearly 
wrong as Durga is not worshipped significantly in the rituals of the 
Brahmayāmala. The main deity worshipped there is Kapālīša Bhairava along 
with eight goddesses, also called Yoginis, that issue from his body. His Mantra 
is actually a Vidya, as it invokes his consort, Caņdākāpālinī, not him. It is: 


(OM) HUM CANDE KAPALINI SVAHA 


The nine syllables of the Vidya are presided over by the nine deities 
who are the main object of daily worship. These are Kapālīša Bhairava ((OM) 
HUM), his four goddesses who are arranged around him in the four directions: 
Raktā (east) (CAM), Karālā (south) (DE), Candaksi (west) (KA) and 
Mahocchusma (north) (PA) and their four attendant powers (dūtī) - Karālī 
(south-east) (LI), Danturā (south-west) (NI), Bhimavaktra (north-west) (SVA) 
and Mahābalā (north-east) (HA).’ These four are hardly more than embodiments 
of epithets that describe the four main goddesses. It is common practice that the 
first in a series stands for all the rest. Thus, Raktā, stands for all the others. 


"TĀ 4/65-66; cf. TA 16/21-24ab. 
? pūrvapatre [k: sürva-] nyased raktarn praņavāsanapūrvakām | [. . .] 
anenaiva vibhāgena daksiņāre karālinī [k: -de karālini) | 
pašcime [k: -marh] caiva caņdāksī mahocchusmā [kh: -chusmā; k: -chusmam] tathottare \\ 
agneye tu karālyākhyā [k: -lākhyā) nairrte [k, kh: nairite] danturā [k: dantunam] tathā | 
vāyavye [k: -vya] bhīmavaktrā [k, kh: -vaktran] tu isane [k: i-] tu mahābalā | 
pūrvakrameņa vai devi yoginyo [k: -nyā] vinyased budhah | BY 30/21ab, 23-25ab 

These yoginis appears throughtout the BY, but re.fer especially to chapters 29 
and 30, where their mandala is described. 
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Accordingly, by the *worship of Raktā” is meant the worship of all of them 
which is done by reciting the Vidyā. 


The Seven Common Mantras 


Abhinava lists the basic mantras common to all schools of Saivism as 
follows in TĀ 22/20. The reader is referred to the notes there for an analysis. 

1) OM, 2) Mātrkā, 3) Māyā, 4) Vyomavyāpin (the Pervader of the Sky), 
5) the six-syllabled Mantra, 6) Bahurūpa (the Pluriform), and 7) the one called 
Netra (the Eye) — these are the seven (universal) common Mantras.* 


? pranavo mātrkā maya vyomavyāpī sadaksarah | _ 
bahurüpo ‘tha netrākhyah sapta sādhāraņā ami V TA 22/20 


Appendix G 
Chapter Eight of the Mālinīvijayottara, 
The Initiation into the Rule (samaya) 


Chapter eight of the Mālinīvijayottara is dedicated to teaching the basic 
regular Trika initiation (samayadīksā) upon which a good deal of Chapter 
Fifteen of the Tantrāloka is based. It is very helpful to read this in order to 
better understand what Abhinava is teaching and how he has adapted and 
extended this procedure taught here. The procedure taught in this initiation 
constitutes the substance of the regular ritual the Trika Saivite performs daily, 
and so is at the very heart of the Trika practice of one who has chosen the path 
of ritual. The translation of the passages that are quoted by directly by Abhinava 
are in bold characters. Passages quoted by Jayaratha in relation to Abhinava’s 
exposition are in italics. Their location in the Tantrāloka and the commentary 
are in the notes. Referring back to those places, the interested reader can see 
how Abhinava has understood these passages. 


The Sacrifice 
ama: Waa eri were | 
"ep «gan AA wag Il e LI 


athātah sampravaksyami yajanam sarvakāmadam | 
yasya daršanamātreņa yoginisammato bhavet || 1 || 


I will now talk about the sacrifice that bestows all that is desired, just by 
seeing which one is honoured by the Yoginīs. (1) 


Selection of Place (sthanakalpana) 


Are TRG MBA AANA | 
pràc ada ufa | 2 II 
Tatars HEIGHT | 
qais Vata ger Il 3 II 


tatrādau yagasadanam Subhaksetre manoramam | 
kārayedagnikuņdena vartulena samanvitam | 2 || 
paūcavirhšatiparveņa samantādardhanābhinā | 
turyārhšamekhalenāpi parvausthena susobhinà | 3 | 


There (in that case), one must first of all select an abode for the sacrifice 
which is pleasing and situated in an auspicious place. It should have a round 
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sacrificial hearth for the fire (agnikuņda) (measuring) twenty-five fingers all 
around, a navel half (that size), a surrounding girdle a guarter (of that), and a 
beautiful lip' (2-3) 


The Six Purifying Baths 
Ad: Sea ÍSRTESED TARA Fafa | 
qe Vads WHAT Il x II 


tatah snātvā jitadvandvo bhāvasnānena mantravit | 
tacca sadvidhamuddistam bhasmasnānādyanukramāt | 4 || 


"Then, the knower of mantra who has conguered the opposites, should 
bathe with the bath of mental states (bhāvasnāna), and that is taught as being of 
six kinds, beginning with the bath in ashes, in due order. (4) 


THe Tera YET aaa | 


bhasmasnāne mahāstreņa bhasma saptabhimantritam | 


In the bathing with ashes? the ash is consecrated (abhimantrita) with the 
great (mantra) of the Weapon seven times. (Sab) 


TOSS ensured Il || 
fang: Taft: vente: fa Tag | 
afi g gda goda vets || Il 


malasnānāya sarhhārakrameņoddhūlayettanum | 5 | 
vidyāngaih paficabhih pašcācchirah prabhrti gunthayet | 
abhisekam tu kurvita mülenaiva* sadanginà | 6 | 


*1) In order to wash away dirt (malasnāna), he should cover the body 
with (the ash) in the sequence of withdrawal (i.e., from the feet to the head) with 
the five limbs of the Vidyà. Then he should envelop (the body with them) from 
the head onwards (down to the feet) and sprinkle (himself with water) with the 
root (mantra) and (its) six limbs.* (Scd-6) 


! See TA 15/388 ff. and also SSP vol. 1 pp. 230 ff. 

> TĀ 15/49cd corresponds loosely to MV 8/5cd-6 (bath in ashes) and 15/48-51ab corresponds 
loosely to MV 8/8-9ab (worship of the sun). 15/56 corresponds to 8/11cd-12 (ablution with air). 

? Read —snàne for -snānarh. 

+ k: jalenaiveti. 

` The various forms of bathing are described in TĀ 15/38cd-79, which partly draws from here. 

* MV 8/5cd-6 is quoted in TAv ad 15/49-51ab. According Jayaratha, the root Mantra is Para. 


406 APPENDIX G 
adsa: Ya ar SA retu waa | 
ama AB sete Rafa Il I 
TĀ Heat g ae fete | 
ITEM a ATG steam ww |]. il 


tato 'vāsāh suvāsā và hastau pādau ca dhāvayet | 
ācamya mārjanarh kuryādvidyayā bhūrivarņayā | 7 M 
nyāsarh krtvā tu sāmānyamaghamarsam dvitīyayā | 
upasthànam ca mālinyā japeccaikāksarārh param | 8 |I 


Without clothes or (dressed) in fine clothes, (the officiant) should then 
wash his hands and feet and, after having sipped water (ācamya), he should 
wipe (the body clean) (mārjana) with a Vidyā of many letters. Having 
performed the common deposition, prayed for purification (aghamarsana) with 
the second (Vidyā) and attended reverently (upasthāna) with Mālinī, he should 
repeat (japet) the monosyllabic (Vidyā of) Parā.' (7-8) 


FOSS Aram Fe sahara | 


ares Fo KATRA d < Il 
afem aa gad fag amu | 


jalasnàne ‘pi cāstreņa mrdam saptābhimantritām | 
pūrvavattanumālabhya malasnaénam samācaret || 9 || 
vidhisnanadikam cātra pürvavat kimtu vāriņā | 


2) Also, when bathing with water, the earth (used) is consecrated seven 
times with the Weapon (astra).* Then, having touched the body with it as before, 
he should then perform the ablution (that removes) impurity (malasnāna). The 
procedure, bathing and the rest is as before, but (done) with water. (9-10ab) 


amaA farcry || 2o II 
dre fares sacra mea | 


sādhāraņavidhisnāto vidyātritayamantritam || 10 | 
toyam viniksipenmūrdhni mantrasnānāya mantravit | 


3) In order to (perform) the ablution with mantra, the knower of mantra 
should (first) have bathed in accord with the common procedure, and should 
(then) throw on (his head) water that has been consecrated with the three Vidyās 
(of Parā, Parāparā and Aparā). (10cd-11ab) 


7 MV 8/7cd-8 is quoted in the TĀv ad 15/53cd-55. 
* MV 8/9ab is quoted in TĀv ad 15/49-51ab. 
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TTT ps argei AMA Il ee || 
TIAA TOETJE VEGA | 
Ted FATS VITA Il %2 II 


rajasā godhutenaiva? vayavyam snānamācaret || 11 || 
mahāstramuccaran gaccheddhyānayuk padasaptakam | 
tadeva punarāgacchedanusmrtya parāparām || 12 II 


4) He should perform the ablution with Air by means of the dust shaken 
off (from the body of a) cow. Immersed in meditation and uttering the Great 
Weapon, he should walk seven paces and then again return back for that same 
(amount), recollecting (The Vidya of) Parapara.'° (11cd-12) 


aiaa a: | 
fag aa wi Fat astma wm Il 23 Il 


varsātapasamāyogāddivyo 'pyevamvidho matah | 
kirhtu tatra param mantrī sravantimamrtam smaret || 13 ll 


5) The divine ablution, which is performed in conjunction with the rain 
and the sun, is considered to be like this, only that there (in that case), the reciter 
of mantra should (mentally) recollect (the Vidyā of) Parā as flowing forth 
nectar. (13) 


sremmgeaqerg fece Heed | 
adj Gadagmendamda g Il ex Il 


astreņāngusthamūlāttu vahnimutthāpya nirdahet | 
svatanurh plāvayetpašcātparayaivāmrtena tu || 14 I 


6) Having aroused the fire from the root of the big toe with the Weapon, 
he should thoroughly burn his own body (with it), and after that flood it with 
nectar with that same Parā (Vidyā). (Such is the ablution with fire). (14) 

The Entry into the Abode of Worship 


qi AARAA TŠGAAJENA | 


sūryādau mantramādāya gacchedastramanusmaran | 


? tar; lo: krteti. M 
10 MV 8/11cd-12 quoted TAv ad 15/56. 
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Having taken up the mantra (previously projected onto) the Sun etc. he 
should go (to the abode of worship), recollecting the (mantra of the) Weapon." 
(15ab) 


pravus fases: Il 4 Il 
AA sRūdA Joa WETBUTTHÍGN | 
qui fate NOKRITA | ee II 


yagaves$mastrasamsuddharm višecchuciranākulah M 15 || 
tatra dvārapatīn pūjya mahāstreņābhimantritam | 
puspam viniksipeddhyātvā jvaladvighnaprašāntaye || 16 |l 


(After bathing) Unperturbed and pure, he should enter into the abode of 
the sacrifice that has been purified with (the mantra of) the Weapon. Having 
worshipped the Lords of the Door there, he should throw a burning flower 
consecrated with (the mantra of) the Great Weapon, having meditated (on it) in 
order to pacify the obstacles." (15cd-16) 


ama aaa fey PHT UTZ | 
stati afgasfesgma | ee Il 

ya: erase at fase | 
Taran srerreunfen || ec Il 
AVSIM Sa FATIMA FART | 


dašasvapi tato ‘strena diksu samkalpya raksanam | 
pravisedyagasadanam vahnivadvahnisamyutam || 17 Il 
pūrvāsyah saumyavaktro và višesanyāsamārabhet | 
tatrādāvastramantreņa kālānalasamatvisā” |l 18 Il 
angusthāgrāttanuri dagdhārh sabahyabhyantaram smaret | 


Then, after having mentally created a protective barrier (raksana) in the 
ten directions (around the site) with the Weapon, he should enter the abode of 
the sacrifice that is burning like a fire" facing east or facing north, and begin 
the special deposition (of mantra). There, first of all, he should recollect that the 
body is burnt inwardly and externally from the big toe (upwards) by the 
Weapon mantra, its radiant lustre like the Fire of Time." (17-19ab) 


!! MV 8/15ab quoted in TĀv ad 15/61. 

'? MV 8/16 is quoted in TAv ad 4/251cd. The printed edition of the MV reads dvārapatīn pūjya 
for dvārapatīn istvā. 

? k: samanvitā. 

14 See TĀ 15/183cd-193. 

5 MV 8/18a is quoted in TĀv ad 15/191cd-193 and also ad 15/230cd-231ab. 

'6 TĀ 15/233 is a paraphrase of MV 8/18cd-19ab. 
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aadi Te T Hata || ee Il 
fsrafsr-cTHTRRHIHRTHTÉESATAMD | 
qdiseg Gea Asea: |l 3o II 


vikīryamāņam tadbhasma dhyātvā kavacavāyunā | 19 || 
šivabindusamākāramātmānamanucintayet | 
tato ‘sya yojayecchaktim so "hamityaparājitah | 20 |l 


Once having visualized that the ash of that (body) is scattered by the 
wind of the Armour, he should then think that the form of the Self is that of 
Siva’s Point (sivabindu), and should then conjoin (Siva’s) unconquered" power, 
which is SO ‘HAM, to it.'* (19cd-20) 


Navatman, Limbs and Faces 


Aa dd Carta IET | 
sara AIM «vened Harel! 22 II 
Pratt qeHudred AAA: YA: | 

aus « mmi mug || 22 II 
aeia TESTER | 

w Asa ef arem eff ga: Il 23 II 
MARSA MEENTE: | 


vidyamürtim tato dadhyānmantreņānena šānkari | 
dandakrantam mahāprāņarm daņdārūdharh sanābhikam || 21 Il 
nitambam tadadhastācca vamastanamadhah punah | 

kantham ca vamasikharam vāmamudrāvibhūsitam || 22 |l 
bindvardhacandrakharh nādašaktibinduvibhūsitam | 

esa pindavaro devi navātmaka iti šrutah || 23 |l 
sarvasiddhikarascayam sarahasyamuda@hrtah | 


He should then add the Vidyāmūrti'” by means of the (following) 
Mantra. The great vital breath (H) preceded and followed (ākrānta) by the staff 
(R), the navel (KS), the hip (M), the left breast (L), the neck (V), the left part of 
the back (Y) adorned with ornament of the left (ear) (Ū) and (then) the Void of 
the Point and the Half Moon adorned with Sound (nāda) and Sakti's Point 


" See 15/232cd-239ab. Read aparājitām for aparājitah. Gnoli (1999: 669 n 2) suggests the 
reading orn ham ity aparājitām for so ‘ham ity aparājitah that is OM HAM for SO ‘HAM. 

'S See TA 15/232cd-239ab. Read aparājitām for aparājitah. Gnoli suggests possibly emending 
Saktim so ‘ham to šaktim ora ham. 

? Literally ‘the icon of the Vidya’. This is formed from Navātman - RHRKSMLVYUM. 
Concerning this seed syllable Mantra, see TA 30/11cd-16ab. 
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(Saktibindu). O goddess, this most excellent pinda (mantra) is taught (in the 
scriptures) ($ruta) as the Ninefold One (i.e., Navātman). This, the producer of 
all accomplishments, has been mentioned (here) secretly (sarahasyam). (21- 
24ab) 


w squiüfssitswearéni: wer: cada: Il 2x Il 
Vegi gael AAA TĀ | 

areae AAAA: Il 24 Il 

aA HeTaayeaaaied: Hm | 


esa tryarnojjhito 'dhastaddirghaih sadbhih svarairyutah | 24 || 
sadangāni hrdādīni jatibhedena kalpayet | 
ksayaravalabijaisca dīptairbinduvibhūsitaih || 25 |l 

vaktrāņi kalpayetpürvamürdhvavaktraditah kramāt | 


Omitting the last three (letters of Navātmā), one should fashion (its) 
six limbs, that is, the Heart and the rest, with the six (letters) that follow, 
conjoined with the six long vowels, along with the syllabic invocation (jāti) 
(corresponding to each limb). ? The faces should be fashioned (kalpayet) 
beginning with the upper face (i.e., ĪSāna) in due order with the energized 
seeds KS, Y, R, V, and L, decorated with the Point.” (24cd-26ab)” 


Mātrkānyāsa 


saglatiftiaud ooo ra Il 26 Il 


pratyangavidhisiddhyartham lalātādisvatho nyaset | 26 || 


In order to accomplish the procedure (successfully) for each limb, he 
should now perform the deposition on the forehead etc. (26cd) 


? See TĀ 30/43cd-45ab. The jātis and corresponding limbs are as follows: heart - NAMAH, head 
— SVĀHĀ, topknot — VAUSAT, armour — HUM, eye — VASAT and weapon — PHAT. 

= MV 9/24cd-25 is reworked in TA 30/15-16ab. The TĀ reads vaktrany asya ca — ‘and its faces’ 
for jatibhedena — ‘along with the syllabic invocation (jāti) (corresponding to each limb)’. 
Abhinavagupta tells us that these five *energized seeds' are the five faces of Navātman. If we 
follow the directions of this edition of the MV and place the jāris at the end of each limb, as they 
are normally, we get: 


Heart: OM KSAM HRDAYE NAMAH 

Head: OM YIM SIRASE SVAHA 

Topknot: OM RUM SIKHAYAIH VAUSAT 

Armour: OM VAIM KAVACAYA HUM 

Weapon: OM LAUM ASTRĀYA PHAT 

But this is only five. 

? See abvgove note 15,524 for the faces and limbs of Navātman. 
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3: core fedtt a aga uufeen | 
3—8 "S eur SH Hiss m se Il 
X X WAS Taq uw OVS Wess TM | 
UU arde sistent quss Il 2c Il 
a ferret ferm frei dam | 
cAra TAg F || 28 Il 
spa fade aA TESSUTI | 


cat Yeast frere -mu Il 30 Il 
Th vrtagd Yes Tet AAT | 


GARA sat uwfnewüq Il 32 II 
VITA ATAUG TIFN | 


a lalate dvitīyarh ca vaktre samparikalpayet | 

i-i netradvaye dattvā u-ū karnadvaye nyaset || 27 \\ 

r R nàsapute tadvat | L gandadvaye tathā | 

e ai adhordhvadantesu o-aukārau tatho ‘sthayoh || 28 ll 
am Ssikhayam visargeņa jihvārh samparikalpayet | 
daksiņaskandhadordaņdakarāngulinakhesu ca || 29 |l 
kavargam vinyased vāme tadvaccādyamanukramāt | 
tatādyau pūrvavadvargau nitamborvādisu nyaset || 30 ll 
pādyarh pāršvadvaye prsthe jathare hrdyanukramāt | 
tvagraktamārhsamūtresu yavargam parikalpayet | 31 Il 
šādyamasthivasāšukraprāņakūpesu paficakam | 


A should be imagined to be on the forehead and the second one (Ā) on 
the mouth. Having placed I and Ī on the two eyes, one should deposit U and Ū 
on the two ears. r and R are on the nostrils. In the same way one should deposit 
| and L on the two cheeks. E and AI are on the lower and upper teeth 
(respectively). The letters O and AU are in the same way on the two lips. M is 
on the topknot. The tongue should be fashioned with H. 

One should deposit the gutturals on the right shoulder, arm, hand, 
fingers and nails. In the same way, the palatals (should be deposited) in (the 
same) order on the left (arm). The cerebrals and dentals should be deposited as 
before (respectively on the right and left) hips, thighs (feet, toes and nails). The 
labials are on the two sides (of the body), the back, stomach and heart, in due 
order (respectively). One should imagine the semivowels (Y R, L and V) to be on 
the skin, blood, meat and sinews (respectively). The (remaining) five 
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(phonemes) beginning with Š (i.e., S, S, H and KS) are on the bones, fat, sperm, 
vital breath and the testicles (respectively).” (27-32ab) 


eas sat cra framraredegs: Il 32 Il 


mūrtyangāni tato dattvā Sivamavahayedbudhah | 32 M 


Having formed the limbs of the Icon (mūrti) (mantra), the wise man 
should then invoke Šiva (to enter into it). (32cd) 


Bhairavasadbhāva 


st ara aga AgS | 
amavi: wdtafawe: fara: || 33 Il 
Tala: TA da far META: | 


Agra waft aereas: Il 3% II 


prāņopari nyasennābhirh tadūrdhve daksiņāngulim | 
vāmakarņaprameyotah sarvasiddhipradah sivah || 33 I 
sadbhāvah paramo hyesa bhairavasya mahātmanah | 
angānyanena kāryāņi pūrvavatsvarabhedatah || 34 || 


The navel (KS) should be deposited above (i.e., before) the vital breath 
(H), and above that the right finger (JH). (This is) Siva, the bestower of all 
accomplishments, threaded through with the objectivity (prameyota) of the left 
ear (Ū). This is the supreme essence (sadbhāva) of Bhairava, the great soul. The 
limbs should be formed as before, in conjunction with the vowels.” (33-34) 


Sambhavanyasa 


fd: gefa g set Agi: | 
fra: aga gida =e: ufa: Il 34 Il 


mürtih srstistritattvam ca astau mirtyangasamyutah | 
Sivah sāngašca sodhaiva nyāsah samparikirtitah || 35 |l 


The Icon (mūrti), emanation, the three principles, the eight, 
conjoined to the limbs of the Icon,” and Siva with his limbs — this is said to 
be the sixfold deposition.” (35) 


* MV 8/27-32ab is quoted in TĀv ad 15/117-120, which is an abbreviated paraphrasis of it. Read 
with Jayaratha, 
—kosesu for -kūpesu. 

^ See TĀ 30/16cd-17ab, which is a reworking of MV 8/33-34ab. This is the mantra of 
Bhairavasadbhava, the consort of Para. It is JHKSHUM. 

?5 MV 8/35b is quoted in TĀv ad 15/239cd-244ab. 
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SRR Tat: ME BAIT AN TT | 

Fat Tt meg agai 4 wem bas Il 
RAT asara =a | 
paame JET sum Il 3 Il 
sae cem fast g wad | 


Teaco Tatra || 3c Il 


asyopari tatah Sāktarh kuryannyàsam yathā &rnu | 
mūrtau parāparām nyasya tadvaktrani ca mālinīm || 36 I 
parāditritayarh pascücchikhührtpadagam nyaset | 
kavaktrakaņthahrnnābhiguhyorūpādagarm kramāt | 37 | 
aghoryadyastakam nyasya vidyangani tu pūrvavat | 
tatastvavahayecchaktim sarvayoginamaskrtam || 38 |l 


One should then perform the deposition of energy (Sākta) above it; 
listen to how (that is done).” 


Having first of all deposited Parapara with (Her) faces (and limbs) onto 
the Icon and (on emanation) Malini, he should then deposit the triad Para and 
the rest (of the three principles)* onto the topknot, heart and feet, respectively. 
Then having deposited (above the eight, Aghora and the rest, the eight 
goddesses) beginning with Aghori onto the head, face, throat, heart, navel, 
genitals, thighs and feet, respectively (he should deposit) the five limbs of the 
Vidya (vidyanga) (above the corresponding limbs of the Icon) as before.” Then 
(finally, the officiant) should invoke (āvāhayet) (Siva’s) power which is revered 
by all yogis.” (36-38) 


* Concerning all this, see TA 15/247-250ab. According to Sambhunatha’s interpretation (see TA 
15/245cd-246), the translation of MV 8/35 would be as follows: ‘The deposition according to the 
tradition is sixfold, consisting of mūrti (= Navātman), emission (= Mātrkā), the three principles, 
the eight conjoined to the ‘icon’, Siva (= Bhairavasadbhāva) and (by a sixth being) with his 
limbs.’ 

” MV 8/35-36ab is quoted in TA 15/247-248ab with variants but without change of meaning. In 
place of MV 8/35cd Sivah sangas ca sodhaiva nyāsah samprakirtitah — ‘and Siva with his limbs — 
this is said to be the sixfold deposition’, TĀ 15/247cd reads: sivah sángas ca vijūeyo nyāsah 
sodhā prakirtitah — ‘one should (also) know Siva with his limbs — ‘this is said to be the sixfold 
deposition’. In place of MV 8/36ab asyopari tatah šāktarh kuryān nyásam yathā šrņu — ‘then one 
should then perform the deposition of energy above it; listen to how (that is done)’, TA 15/248ab 
reads: asyopari tatah šāktarh nyasam kuryācca sadvidham — ‘one should then perform the sixfold 
deposition of energy above it.’ TA 15/239cd-246 explains these and related verses in the MV. 

* According to this view, the three principles are the three Bhairavas: Navātman, Ratisekhara and 
Bhairavasadbhāva. 

? See TĀ 15/247-250ab. 

% TA 5/248cd-250 is a close paraphrase of MV 8/36-38. MV 8/38cd reads tatas tv āvāhayec 
chaktim sarvayoginamaskrtām — ‘Then (finally, the officiant) should invoke (āvāhayet) (Siva's) 
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SS: ATT: OASAN: | 
after, aatafeyfra gta farcat |l 39 Il 
zagaa JATA: | 

ara fa: wat cet aed FE II xo Il 
wala: TAT ae argo WRWew | 


went Trt V ATS ll xe Il 
FRA frenm sfaftsd: | 


"eqrewr maaa afar Il x2 Il 


Jīvah pranaputantasthah kalanalasamadyutih | 

atidiptas tu vāmānghribhūsito mūrdhni bindunā || 39 || 
daksajünuyutas cāyarh sarvamātrganānvitalr" | 

anena prinitah sarvā”” dadate vafichitam phalam \\ 40 II 
sadbhāvah paramo hyesa matRnam paripathyate”* | 
tasmadenam™ japenmantri ya icchetsiddhimuttamam VM 41 1l 
rudrašaktisamāvešo nityamatra pratisthitah | 

yasmādesā parāšaktirbhedenānena” kīrtitā || 42 I 


*The Living Being (S) within the capsule of (the two) Vital Breaths 
(H), shining like the Fire of Time (R), the Left Foot (of the goddess) (PH), 
intensely energized, its head adorned with the Point (M) and linked with 
the Right Knee (E)." Accompanied by all the host of Mothers, this (mantra) 
gives life to them all” and they bestow the fruit (one’s) desires. It is taught 
that this is the supreme essence (sadbhāva) of the Mothers.” Therefore, the 
officiant (mantrin) who aspires to the most excellent accomplishment must 
repeatedly recite it. The penetration of Rudra's power (rudrašaktisamāveša) 


power which is saluted by all yogis.’ TA 15/250d reads instead ‘Then (finally, the officiant) 
should invoke (āvāhayet) (Siva’s) power) in the form of Matrsadbhava’. 

?! Variant reading: 100: arcita. 

Y TA sarve. 

3 TA bhairavasya ca. 

* *Read with TA -nam for —nam. 

*5 Variant reading: 100 anyeneti. 

% MV 8/39-43 is quoted as TA 30/47-51 with variants. 

* Thus, the Mantra is HSHRPHEM. 

* TĀ 30/48b reads sarvamātrgaņārcitah ‘venerated by all the host of Mothers’ for MV 8/40b 
sarvamātrgaņānvitah ‘accompanied by all the host of Mothers’. 

° TĀ 30/48c reads ‘sarve’ for sarvā. The feminine in this reading refers to the Mothers. 

^^ TA 30/49b reads bhairavasya ca — ‘and of Bhairava’ for MV 8/41b paripathyate — ‘it is taught’. 
MV 8/41ab is quoted in TAv ad 3/68cd-70 (69-7 lab) and 4/177-178ab. 
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is always established here, for it is said to be the Supreme Power, in this 
aspect." (39-42) 


qaa: Agan wer SAAT FAT: | 
agit Herds amem. giana: Il x3 II 


yāvatyah siddhayastantre sarvah* syuranayā krtah | 
angāni kalpayed asyāh pürvavatsvarabhedatah || 43 |l 


As many as are the accomplishments (siddhi) (promised) in the 
Tantra, all of them are generated by this (Vidyā).** Her limbs should be formed 
as before in conjunction with the vowels (as appropriate).^ (43) 


Uf: wee wins AATA us wg 


saris aft wem farce || xx Il 
Tal Fa WI VA: sree RAN: | 
"meu Ta: wefufaxRred b x. Il 


mürtih savaktrā saktisca vidyātritaya eva ca | 
aghoryàádyastakar ceti? tathā vidyangapaficakam | 44 |l 
sāngā caiva para šaktirnyāsah prokto ‘tha sadvidhah | 
yamalo *yamato nyāsah sarvasiddhiprasiddhaye || 45 |l 


Now, the deposition is said to be sixfold. (It consists of) the Icon (of 
Mālinī) with its faces, power, the three Vidyās, the group of eight beginning 
with Aghorī, the five limbs (of the Vidyā) and the supreme power with (her) 
limbs. Thus, this double (yamala) deposition (first male then female) serves to 
attain all accomplishments (siddhi).* (44-45) 


+! TĀ 30/50d reads bhedenānyena- ‘in another aspect’ for MV 8/42d bhedānena — ‘in this aspect’. 
The reference here is to the sonic form of Para, that is, SAUH. See above, TAv on 29/21: ‘Here 
with the word ‘Para’ itself the author has referred (vyākrta) to Mātrsadbhāva which is the highest 
form of Para Herself.’ 

* TĀ and kh: puO tah sarvah kurute tviyam. 

* For MV 8/43b sarvah syur anayā krtüh ‘all of them are generated by this (Vidya)’, TĀ 31/51b 
reads tah sarvah kurute tv iyam — ‘this (Vidya) generates them all.” 

* See TA 30/47-51. TĀ 30/51cd reads angavaktrani cāpyasyāh pragvatsvaraniyogatah — ‘her 
limbs and faces are formed by applying the vowels in the same way as (explained) previously’ for 
MV 8/43cd angāni kalpayed asyáh pürvavat svarabhedatah — ‘her limbs should be formed as 
before in conjunction with the vowels.’ For the limbs and faces of Mātrsadbhāva (HSHRPHREM) 
see above, note 553. 


*5 k: anyathāpyanneti. 
16 See TĀ 15/254-255. 
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arr arg fafü: auf gemaa]: | 
suique erar weno. ve Il 


vamo vayam vidhih kāryo muktimārgāvalambibhih | 
varnamantravibhedena prthagvā tatphalārthibhih || 46 I 


Those who take their support from the path to liberation should (first) 
perform this procedure of the left (concerning Sakti)." Or else those who do not 
desire that fruit (should perform them) separately with (the correspondingly) 
different mantras and phonemes. (46) 


qaa: AT He: NINFA: | 
qaaa =e: vafādt ma: Il we Il 
feq ag UD ga U agafa: | 
ws: aR ada uidaramamed: || < Il 


yavantah kīrtitā bhedaih šarnbhušaktyanņuvācakāh | 
tāvatsvapyevamevāyarh nyāsah paficavidho matah || 47 || 
kirhtu bāhyastu yo yatra sa tatraéhgasamanvitah | 
sasthah syāditi sarvatra sodhaivāyamudāhrtah || 48 Il 


This deposition is considered in the same way to be of five kinds and 
concerns (all the mantras) with their varieties, however many they be (in all 
the Tantras), that denote Šiva, (His) Power and the individual soul.” 
However, (one should take care) that wherever the (mantra) which is 
invoked” (happens to be), that it is present there with its limbs and should 
be the sixth (deposition). This sixfold (deposition) is mentioned everywhere 
(in the scriptures).*' (47-48) 


The Sacrificial Substances and the Sacrificial Vessel 


agema wTSTHTSÍSRUTA: | 
arisen wefor creer fafaa: || xe Il 


* MV 8/44-46ab is concisely paraphrased as TA 15/254-255ab. MV 8/46ab is quoted in TAv ad 
15/255cd. 

^5 Read vātatphalārthibhih for và tatphalārthibhih. 

^ TĀ 15/257, where MV 8/47 is quoted, reads bhedah for bhedaih and sodhaiva kīrtitah for 
paūcavidho matah. Thus, the translation of the text there in the TĀ is: ‘The sixfold deposition (in 
this case) is said to be one in which (the Mantras deposited) are the kinds amongst these Mantras 
(taught in any of the Tantras), however many they be, that denote Siva, (His) Power and the 
individual soul.’ 

Read with TA 15/258a, kiritv āvāhyas tu for kirhtu bāhyastu. 

5! TA 15/258 is a direct citation of MV 8/48. 
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svānusthānāvirodhena bhāvābhāvavikalpanaih | 
yāgadravyāni sarvāņi karyàni vidhivadbudhaih || 49 |l 


The wise (unafflicted) by notions of existence and non-existence” 
should prepare all the sacrificial substances as (enjoined by the appropriate) 
procedure without being in conflict with (the requirements of) their own ritual 
observance (svānusthāna). (49) 


TASHA MNARA | 
Tarawa vYaagoīfād xe ll «o Il 


tato 'rghapātramādāya bhāvābhāvāvikalpitam | 
tataScastragnisamdagdham Saktyambuplavitam Suvi || 50 II 


Then taking up the sacrificial vessel (arghapātra) which, devoid of 
notions of existence or non-existence, burnt by the fire of the Weapon? and 
flooded by the water of Sakti, is pure. (50) 


ade FU AYA A1: | 
Tata ATT wedenr fasta || ue II 


kartavyā yasya sarhšuddhiranyasyāpyatra vastunah | 
tasyānenaiva mārgeņa prakartavyā vijānatā || 51 Il 


(Whatever) is to be purified, be it this entity or something else, that 
should be done in this very same way by one who knows (how to do it).* (51) 


a aed ag feces wera | 
da ys g wd degsmi weg Il 42 Il 


nā cásamsodhitam vastu kirhcidapyatra” kalpayet | 
tena? šuddharh tu sarvarh yadasuddhamapi tacchuci || 52 ll 


*? Read bhāvābhāvāvikalpanaih for bhāvābhāvavikalpanaiķ; the meaning it seems is that the 
officiant should not worry whether a sacrificial substance that is normally reguired for a rite is 
amongst the offerings or not. Whatever inspires him is pleasing to the deity. As Abhinavagupta 
writes: 

‘It is not specified which substances are (best suited) for the sacrifice nor the liquid 
offering (argha). (This is because) the cause of (attaining) the particular accomplishment of one 
who desires accomplishments (is the type of) practice (sādhanā) (and the offering of a particular 
sacrificial substances that that entails). (However,) for one who aspires to liberation, nothing is 
prohibited or enjoined; whatever is pleasing (to him) is fit to bring about oneness with Siva’s 
consciousness.’ TA 15/290cd-291. 

53 See TĀ 30/41cd. 

** MV 8/51 is quoted in TĀv ad 15/420cd-421ab (417cd-418ab). 
55 Variant reading: kirhcid apyupakalpayed. 

56 k: samSodhitar ca yat sarvam. 
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One should not think (kalpayet) that any substance, whatever it be 
(that is offered) here (in this rite), has not been purified (by it). Purified by 
that, everything, even what is impure, (becomes) pure. ” (52) 


deg aay weg: MATU F | 
amiga Hart da sent wrt d 43 Il 


tadambunā samāpūrya sadbhirangail?? samarpya ca | 
amrtīkrtya sarvāņi tena dravyani šodhayet || 53 |l 


After having filled (the sacrificial vessel) with water, offered it with the 
six limbs (of the mantra, and thus) transformed it into nectar, all the (sacrificial) 
substances should be purified with it. (53) 


The Inner Sacrifice 


The Trika Trident 


ATT TT q gde: Hit gar | 
vem qd Hate waft adatoms || ux Il 


ātmānam pūjayitvā tu kuryadantah krtim yathā | 
tathā te kathayisyāmi sarvayogigandarcite || 54 || 


O goddess who is honoured by all the host of yogis, I will tell you now 
how, after having worshipped the Self, the inner sacrifice is performed. (54) 


SIETA AURA q AWA AKG | 
at Wie Wd a peA «ge || «s II 
i | 


ādāv ādhārašaktirh tu nabhyadhas caturangulām | 
dharam surodam potam ca kandašceti catustayam M 55 I 
ekaikāngulametatsyācchūlasyāmalasārakam”” | 


The Base of the Trident 


“Initially, the Energy of the Foundation (should be projected into the 
base of the Trident) four fingers below the naval. (Then) the four, that is, Earth 


5 MV 8/52 is quoted in TA 15/162cd-163ab. The reading in the KSTS edition of the MV 8/52b is 
atra kalpayet, whereas in TA 15/162d it is upakalpayet. 

55 Kk: sadbhirarghair. 

5 k: caturangulametad. 
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(dharā), Water (suroda), the Boat (pota) and the Bulb (kanda), each (taking up) 
a finger breadth, constitute the swelling at the base (āmalasāraka) of the 
Trident.*' (55-56ab) 


Ad TORTĒ TSH weed Il «s II 
siapa worst ART | 


sia werefa monema || us Il 
3 uw Upper faa we ara: | 


tato nalamanantakhyam dandamasya prakalpayet | 56 I 
lambikāvadhitašcātra Siilordhvam granthirisyate | 
abhittvainam mahādevi pāšajālamahārņavam \\ 57 | 

na sa yogamavāpnoti šivena saha manavah | 


The Shaft of the Trident 


Then (beyond that) one should imagine the channel which is the staff of 
that (Trident) called Ananta that extends up to the uvula. There is said to be a 
knot above the staff." O great Goddess, without piercing through (that) great 
ocean of nets and fetters, a man does not attain union (yoga) with Šiva. (56cd- 
58ab) 


Māyā at the Uvula 


qf aa a arated a ager || «< Il 
ay fuerat aAa | 
mai age a fes games wm Il us II 


dharmam jūānarh ca vairāgyamaišvaryarh ca catustayam || 58 Il 
konesu cintayenmantrī āgneyādisvanukramāt | 
gātrakāņām catuskam ca diksu pūrvādisu smaret || 59 |l 


The reciter of mantra should meditate on the four gualities (of the 
intellect), namely righteousness (dharma), knowledge (jfidna), dispassion 
(vairāgya) and lordship (aisvarya), in the four (intermediate) directions, 
beginning with the southeast up to the northeast. Again, he should meditate on 


© TĀ 15/297cd-365 is a commentary on MV 8/55-84ab, most of which is quoted or paraphrased 
as it goes along. These verses deal with the projection of the Trident of the Trika mandala into the 
vital breath. Abhinavagupta describes the Trika Trident Throne in 15/297cd-312, following quite 
closely the account in MV 8/55-68. 

5! MV 8/55 quoted in TAv ad 15/297cd-303ab. 

€ Read nālordhvari for šūlordhvan. 
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the four cornices (gātraka)” in the four-directions, starting with the east. (58cd- 
59) 


The Square at Suddhavidyà between the Uvula and Cavity of Brahmā 


res syed dfadem engen | 
Ama qeargvec mum Il &o Il 
quomm quern | 


grantheriirdhvam trīšūlādho bhavitavyā catuskikā | 
vidyatattvam tadevahuschamdanatrayasamyutam™ || 60 Il 
kakhalambikayormadhye tattattvamanucintayet” | 


One should meditate (in this way) on the sguare base (catuskikā) which 
is above the knot and below the three prongs. They say that it is the principle of 
(Pure) Knowledge and that it has two coverings.” One should meditate 
(anucintayet) on that principle in the middle (between) the Cavity of Brahmà 
(kakha) and the uvula.9' (60-61ab) 


The Lotus of the I$vara Principle in the Cavity of Brahmā 


Tapa een aaga: Il ss II 
sire wes frat | 


padmākrti”* kakhatattvamaisvaram cintayedbudhah® || 61 | 
karņikākesaropetam sabijam” vikasatsitam | 


The wise man should meditate (cintayet) on the I$vara principle within 
the Cavity of Brahma (kakha).”' Its form a lotus flower, blooming and white, it 
has a calix, stamens and seeds. (61cd-62ab) 


* The gātrakas are elevated cornices that adorn the corners of the throne. Cf. Ksemaraja ad SvT 
2/63, who defines them as simhdsanapattikaripah, and ad NT 18/41: gātrakāņi koņāntarālagā 
avayavavišesāh. On these cornices, which according to the SvT are white, and according to the 
NT, yellow, are projected from the eastern to northern corner impiety (adharma), ignorance 
(ajūāna), lack of detachment (avairagya) and lack of mastery (anaisvarya). 

** kh: chadanadvayeti. 

55 k: kakhalambakayormadhye tattvamanuvicintayedityeyamvidhah. 

** Read with MS Kh, chadanadvaya- for chadanatraya-. 

57 MV 8/61 is quoted in TAv ad 15/297cd-303ab. 

85 k: krti kakhe tattvam. 

© cintayettata. 

7 k: bījarh vikasitam sitam. 

7! *Read, as Sanderson suggests (1986: 179, n 47) kakhe for kakha-. 
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yiia: waren cm Il «2 Il 
am saat a dēt a are afa wem wu | 
oaut da gofaguit wem || «3 II 
FOU ART wee | 


FA wemsf aah festa Il «x Il 


pūrvapatrāditah paScadvamdadinavakam nyaset || 62 I 
vāmā jyesthā ca raudrī ca kālī ceti tathā parā” | 
kalavikaraņī caiva balavikaraņī tathā || 63 Il 
balapramathanī cānyā sarvabhūtadamanyapi | 
manonmanī ca madhye ‘pi bhanumargena vinyaset || 64 II 


One should then deposit the group of nine (goddesses) Vāmā and the 
rest (on the petals) beginning with the eastern one. (They are) Vāmā, Jyesthā, 
Raudrī, and then Kali, Kalavikaraņī, Balavikaraņī, and Balapramathini. 
Sarvabhūtadamanī is also another one and Manonmanī is in the centre. One 
should deposit them following the path of the sun (i.e., clockwise). (62cd-64) 


free maemae | 
fast fear degat atte safest wem Il gy Il 
amt Sar 9 it g adr: women: | 


vibhvadinavakam cānyadvilomātparikalpayet | 


vibhurjūānī kriyā cecchvā vāgīšī jvālinī tathā || 65 I 
vāmā jyesthā ca raudrī ca sarvāh kalanalaprabhah | 


One should then imagine (vikalpayet) another group of nine (goddesses) 
beginning with Vibhvī (arranged) anticlockwise. (They are) Vibhvī, Jūānī, 
Kriyā, Iccha, Vagist, Jvālinī, Vāmā, Jyesthā, and Raudri. All of them (shine) 
with the light of the Fire of Time.” (65-66ab) 


srefawped: qa 3 wmer web «x Il 
GOTI ASV d AT: | 
waft? rmm aa fme Il go II 


brahmavisnuharah pürvam ye šāktāh pratipāditāh || 66 II 
dalakesaramadhyasthā mandalünàm ta īšvarāh | 


7 k: tatah. 
" Verses 60-66ab are paraphrased and explained in TĀ 15/302-306. Verses 61-66ab are quoted in 
TAv ad 15/303cd-307. 
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dhvani carkenduvahninam sarhjītayā paribhāvayet | 67 I 


In the centre, the stamens and the petals, one should meditate 
(respectively) on Brahma, Visnu and Hara, taught previously, empowered (with 
these energies). (They are) the lords of the circles of the Fire, Moon and Sun. 
(66cd-67)'* 


det a Wen ewe waa | 
aoaaa war || «< || 


i$varam ca mahāpretari prahasantam sacetanam | 
kalagnikotivapusamityevam sarvamāsanam” || 68 ll 


Sadāšiva The Great Ghost (Mahāpreta) 


And (above Pure Knowledge one should contemplate) I§vara (and 
above him Sadāšiva), the Great Ghost, who is (full of) consciousness and 
laughing, His body (blazing like) millions of Fires of Time." (68) 


ver aged UA BRT | 
wera fad GEM || «3 II 
frre wer mE WP V aa: | 
waar vpreofacraenmmnn || vo II 


tasya nābhyutthitarh Saktisülasrhgatrayam smaret | 
kakhatrayena niryatam dvādašāntāvasānakam | 69 |l 
cintayet tasya $rhgesu $aktam padmatrayam tatah | 
sarvadhisthayakam suklamityetatparamàsanam || 70 |l 


The Three Prongs 


One should (now) recollect the three prongs of the Trident of Energy 
(Sakti$ula) that have arisen from (Sadāšiva's) navel. They exit as three (rays 
from) within the Cavity of Brahmā” (on the crown of the head) and end in the 
End of the Twelve. Then one should think that on its prongs there are three 
lotuses empowered (by the three powers), white and presiding over all. This is 
the supreme throne.” (69-70) 


74 The text here is partially corrupt. The sense however is clear on the basis of TA 15/307 and also 
SvT 2/72cd-73. 

75 parātri tyetatsarvam. 

76 MV 8/68 is quoted in the TAv ad 15/312. See TĀ 15/309-310. 

7 Read kakhe trayena for kakhatayena. 

75 MV 8/69-70 are quoted in TĀv ad 15/313-314, which is an explanatory paraphrase of them. 
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war war aft (end) famem | 
STATE FT ewe: qaem rare II we Il 


tatropari tato mūrtirh vidyākhyāmanucintayet | 
atmakhyam ca tatastasyam pürvanyàsam Sivātmakam | 71 || 


Then there, above (that), one should think of the Icon (mūrti) called 
Vidyā and then the one called the Self. Within that is the preceding deposition, 
which is Siva by nature.” (71) 


Visualized Forms of the Three Goddesses 


Tar Wer Tet we farn | 

"WW Se Tavi weno || v2 Il 
sag  fēfagat + TA | 
aqi amas g sfmen ATOMA Il es II 


tato madhye parārh šaktirh daksiņottarayordvayam | 

paraparàm svarūpeņa raktavarnam mahābalām || 72 || 
icchārūpadharār dhyātvā kimcidugram na bhīsaņām | 
aparam vāmašrūge tu bhīsaņām krsnapingalàm | 73 I 


Then, (one should contemplate) the supreme power (Parā) in the middle 
and the (other) two on the right and the left. Parāparā (on the right) is red by 
nature and very powerful. She bears the form of the will (> sic. knowledge) and 
is somewhat fierce (but) not frightening (bhisana). Having visualized. (her, 
meditate on) Apara on the left prong, who is frightening and tawny-black. (72- 
73) 


sas edt Aa | 

T wart edt rernm || ex Il 
Ra pà wm eara Feta | 
iccharüpadharàm devim praņatārtivināšinīm | 


param cadpyadyanim devim candrakotyayutaprabhām | 74 | 
sadvidhe ‘pi krte Sakte mūrtyādāvapi cintayet | 


Once performed the six-fold (deposition) of power, as is done with the 
Icon and the rest," one should think of Para, the goddess who bears the form of 


? See TA 15/321-323ab. 7 
* The meaning here is unclear. See TĀ 15/326ab. Read mūrtāv iva for mūrtāv api. 
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the will and destroys the suffering of (her) devotees (praņata). She is the 
goddess who nourishes (all) and shines with the light of billions of moons.*' 
(74-75ab) 


fang sre varerrenfey fazed Il vu Il 
SsTrRRe Tamga efr a wem | 


vidyangapancakam pašcādāgneyyādisu vinyaset | 75 II 
agnisaraksovayünam daksiņe ca yathākramam | 


After that one should deposit the five limbs of the Vidyā in the south- 
east etc., that is, in the southeast, northeast, soutwest, north-west and south, in 
due order." (15cd-76ab). 


VIAA Rag ata faf ma Il ss II 
fed maaa A 9 VIA | 
STARI varese ee Il 


šaktyangāni šivāngāni tathaiva vidhinà smaret || 76 |l 
kim tu šakrādidiksv astramantram madhye ca locanam | 
aghoradyastakam dhyāyed aghoryādyastakānvitam || 77 | 


One should recollect with the same procedure the limbs of Šakti and 
those of Šiva. However, (one should also) meditate on the Weapon mantra in 
(all) the directions, beginning with (east governed by) Indra, the Eye in the 
middle and (on the petals of the lotus), the group of eight beginning with 
Aghora along with the eight (corresponding goddesses) beginning with Aghorī. 
(76cd-77) 


wdrummgde vreured araa: | 
sarvāsām āvrtatvena lokapalams ca bāhyatah | 


Then having reflected on the guardians of the guarters along with (their) 
weapons as encompassing all of them externally by means of their own mantras. 
(78ab) 


Taras: fee ao vara Il wc Il 
Tey AoA pem udi gr oun | 
serae Aa MIERA Il ws || 
8! TĀ 15/323cd-325 is a paraphrase of MV 8/72-75ab. 


$ TĀ 15/353cd-365 is a paraphrase of MV 8/75cd-84ab interspersed with direct quotations. MV 
8/75cd-76ab is quoted in TAv ad 15/357cd-358 (357-358ab). 
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gehst wt earths | 
saa Aa arī: Ha: urga: Il co II 


sāstrān svamantraih samcintya japam pašcāt samārabhet || 78 I 
svarüpe tallayo bhūtvā ekaikam dašadhā smaret | 
jvalatpavakasamkasam dhyātvā svāhāntam uccaret | 79 |l 
sakrd ekaikašo mantrī homakarmaprasiddhaye | 

ity eva mānaso yāgah kathitah sāmudāyikah || 80 I 


After that one should begin to repeat the mantra and, merged into one's 
own nature, one should recollect each one (of the Vidyās (?)) ten times. Having 
meditated on (each one) to be like a blazing fire, the one who recites mantra 
should utter SVĀHĀ at the end, once for each one, in order to render the 
oblation (homakarman) successful. 

Such is the mental sacrifice (mānasayāga) which is said to be made of 
the assemblage (of mantras) (sāmudayika). (78cd-80) 


ufar fafa | 
zenama VIS art Il es II 
spam Gat Ast Araceae | 


etattri§ilamuddistamekadandam trisaktikam | 
itthametadavijfiaya šaktišūlarh varānane | 81 | 
baddhvāpi khecarim mudràm notpatatyavanītalāt | 


This is the Trident, which is it said has one staff and three powers. O 
fair faced (goddess), without knowing the Trident of (the three) powers (to be 
such) in this way, although he forms the gesture of the Skyfaring Goddess, he 
does not fly up from the surface of the earth." (81-82ab) 


sarama TET eased d 42 Il 
giam farfefa spes ATA | 


ityetacchambhavam proktamastantam saktamisyate || 82 ll 
turyantamanavam vidyāditi Sulatrayam matam | 


Thus, this is said to be the Divine (šāmbhava) (Trident). The 
Empowered one (Sakta) is considered (to reach up only to) the end of eight 
(fingers’ space above the Cavity of Brahma). One should know that the 


83 MV 8/78d-80ab is quoted in TAv ad 15/359cd-361ab (359-360). See there for details. 
*' MV 8/81cd-82ab is quoted in TĀv ad 15/361cd-363ab (361-362). TA 15/(361cd-365ab) (361- 
364) expands and explains MV 8/81-83ab, 84ab. 
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Individual (Trident) ends four (fingers’ space above it). This is considered to be 
the triple Trident." (82cd-83ab) 


yraa wes fata Il es II 
quf Bai ar cres eeu | 


prthagyāgavidhānena Sakticakram® vicintayet | 83 |l 
tenāpi khecarim baddhvā tyajatyevam mahītalam | 


(One can also) meditate on the assembly of powers (Sakticakra) by the 
procedure (in which the deities) are worshipped individually (prthag- 
yagavidhànena)." By that (means also), once having formed (the gesture of) the 
Skyfaring (Goddess), he quits in the same way the surface of the earth." (83cd- 
84ab) 


qdtsfirmreg sent wera fracter Il ex II 


fafardfesp sary OMA | 
AS age sure wecrmfew aaa Il cu IM 


tato ‘bhimantrya dhānyāni mahāstreņa trisaptadhā || 84 II 
niksipeddiksu sarvāsu jvalatpāvakavatsmaret | 
nirvighnam tadgrham dhyātvā samhrtyesadisam nayet | 85 | 


Then, after having consecrated grains of wheat with the great Weapon 
twenty-one times, he should scatter them in all the directions, meditating on 
them as being like a burning fire. Having meditated on that abode (of the 
sacrifice) as being free of obstacles and having gathered (the grains) together, he 
should place (them) in the northeastern guarter.*” (84cd-85) 


Tard dd: wired: vatu: | 

TA ama da aft eft wem || ce Il 

We say Tea ast gear fafaarag Il «v Il 
da wate aera | 


55 MV 8/82cd-83ab quoted in TAv ad 15/363cd-364ab (363) of which it is a paraphrase. See TA 
15/361 cd-363ab (361-362). 

* Kh: Saktipadmam. 

57 See TĀ 15/365. 

** TĀ 15/365cd-366ab) (365) is an explanation of MV 8/83cd-84ab (not quoted by Jayaratha). 

® This is where Gaņeša is worshipped. MV 8/85d is quoted in TĀv ad 15/377cd-378ab (376cd- 
377). See TĀ 15/369cd-370ab (369). 
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pancagavyam tatah kuryadvadanaih paficabhirbudhah | 
gomūtrarh gomayam caiva ksiram dadhi ghrtam tathā || 86 |l 
mantrayedürdhvaparyantaih sadangena kusodakam | 
mudre dravyamrte baddhvā tattvam tasya vicintayet || 87 Il 
tena samproksayedbhümim svalpenānyannidhāpayet” | 


The wise man should then (consecrate) the five products of a cow, that 
is, cow urine, dung, milk, curd and clarified butter, (with the mantras of the) 
five faces (of Sadāšiva) and with the six limbs. He should consecrate the water 
(in which sacred) kusa (grass is immersed) with the six limbs, ending with the 
upper ones (?) . . .?' One should sprinkle the ground with a little of this (water) 
and set aside the rest.” (86-88ab) 


area ad: GTO MA: Il << Il 
TRONI ware ae | 
arent VARAT tard fatter il ce II 


vastuyagam tatah kuryānmālinyuccārayogataļ || 88 I 
puspairanjalimapirya phakārādi”* samuccaran | 
dhyātvā Saktyantamadhvanam nakārānte viniksipet || 89 |l 


One should then offer sacrifice to the site (vāstuyāga), in association 
with the utterance of Mālinī. Having filled one's cupped hands with flowers 
whilst uttering (the Mālinī alphabet in reverse) beginning with PH and having 
meditated on (all) the path ending with Sakti, he should throw (them as an 
offering) after (uttering) the letter N (with which the Malini alphabet begins). 
(88cd-89) 


Worship of Gaņeša 
Tee wer Wrst Ws | 
BSA mm Wray «am Il go II 
TT famis Tamera | 
TAS THOT weder: Il 92 Il 
aagi eurer remed amem; | 


% k: nānyadvidārayed. 

° I cannot understand the following line (8/87cd): mudre dravamrtam baddhvā tattvam tasya 
vicintayet | Abhinavagupta does not refer to it. 

? See TA 15/371-372. 

? k: hakārādīti. 

% MV 8/88cd-89 is guoted in TĀv ad 15/375cd-376 (375-376ab) which elaborates on these 
verses. 
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aama TS sera Il <2 Il 


gandhadhūpādikari datvā gaņešānarm prapūjayet | 
sadutthamásanam nyasya pranavena tatopari || 90 II 
gāmityanena vighnesam gandhadhūpādibhiryajet” | 
asyāngāni” gakāreņa saddirghasvarayogatah || 91 || 
trinetramuditam dhyātvā gajāsyarh vāmanākrtim | 
visarjya siddhikamastu mahāstramanupūjayet || 92 || 


After having offered perfume and incense etc., one should worship 
Gaņeša. After having placed a seat (for him) generated from six (components, as 
will be explained), one should worship the Lord of Obstacles with (the syllable) 
GŪAUM and with perfumes and flowers etc.” His limbs (are formed) with the 
letter G in conjunction with the six long (vowels). Having meditated on him as 
having three eyes and joyful, with the face of an elephant and form of a dwarf, ” 
then he who desires accomplishments should, after he has been dismissed, 
worship the great Weapon (Mantra).” (90-92) 


ward wem ud smi dumm F | 
tad after a Kg TATA TA || «3 |l 


dattvānantam tathā dharmam jiianam vairāgyameva ca | 
aišvaryarh karnikayam ca"? sadutthamidamasanam || 93 I 


(This is done) once Ananta, Dharma, Knowledge, Dispassion, Mastery 
and the calix (of a lotus) have been put in place. This is the throne made of six 
(components).'”' (93) 


The Deity of the Weapon 


STAR RG aar | 
fame eres Het yadan Il ew Il 
vargmemunnd Renaa | 
Tanager g reaR Il «|l 


*5 k: gandhapuspādibhir. 

°° Variant reading: tasyāngānīti. 

” Read with K, gandhapuspādibhir, which is the standard formula for the anomalous gandha- 
dhūpādibhir. 

* MV 8/91-92ab is quoted in TĀv ad 15/377cd-378ab (376cd-377) The KSTS edition of the MV 
reads gdm ity anena for gitaum ity anena. 

? In TA 15/(378cd-381ab) (377 + 2, 3 and 4), Abhinavagupta summarizes MV 8/92cd-100. MV 
8/92cd is quoted in the TAv ad 15/378cd-38 lab (377 + 2, 3 and 4). 

1% K, kh, g: ceti. 

!! MV 8/93 quoted in TÀv ad 15/377cd-378ab (376cd-377) which elaborate on it. Cf. SSP 1/128- 
129. 
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asyopari nyaseddhyātvā khadgakhetakadhāriņam | 
vikaralam mahaddamstram mahogram bhrukutīmukham || 94 || 
svangasatkasamopetam dinmātrparivāritam | 
svārņairevāngasatkam'” tu phatkāraparidīpitam | 95 ll 


Place (the deity of the Weapon) on it, having meditated (on him) as 
bearing a sword and shield. He has big teeth and his mouth gapes terribly; very 
fierce, the eyebrows on his face are knit. He is possesses his own six limbs and 
is surrounded by the Mothers of the directions. The group of six limbs (are 
fashioned) with their own (respective) vowels and are well energized by the 
syllable PHAT. (94-95) 


The Eight Mothers and their Worship 
agra Ufa adi nm sn | 
sa veu g Vast gamma Il ee Il 
ara VIE a AeA eset dd: | 
edt atrumi 4 ame 4 ferm: || ee II 
ems fermer | 
PA gaumi speuqam Il ec II 


tadrūpameva samcintya tato matrastakam yajet | 
indrāņīm pūrvapatre tu savajram yugapatsmaret || 96 || 
āgneyīm Saktihastam ca yamyam dandakaram tatah | 
nair-rtim varunanim ca vāyavīrh ca vicaksanah || 97 | 
khadgapasadhvajairyuktam cintayedyugapatpriye | 
kauverim mudgarakaramisanim Siilasamyutam | 98 | 


Having meditated intensely on that form, the group of eight Mothers 
should be worshipped. Indrani is on the eastern petal. Recollect her at the same 
time along with (her weapon), the thunderbolt. The (Mother) in the southeast, 
Agneyi, holds a javelin (Sakti) in her hand. Then (meditate on) Yāmyā (who is 
on the southern petal and) holds a staff. O beloved, the skilled (practitioner) 
should think simultaneously of Nairrti (in the southwest), Varunàni (in the west) 
and Vayavi (in the northwest) as bearing a sword, noose and flag (respectively). 
Kauverī (in the north) holds a mallet and Isàni (in the northeast) bears a 
trident.'” (96-98) 


TRAN: quu Ta emm | 
ad wow giae Il ee ll 


'? k, kh: sargaih (sārņaih) ityevarnvidhah. 
103 MV 8/94-98 is quoted in TAv ad 15/378cd-38 lab (377 + 2, 3 and 4). 
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we za dt sear fagsiāg | 
WHER qvi wann Il goo II 


gandhapuspadibhih pūjya svatantre homamācaret | 
ādau ca kalasam kuryātsahasrādhikamantritam || 99 | 
sahasram homayettatra tato japtvā visarjayet | 
Satamastottaram pürnam pašcādyajanamārabhet || 100 II 


Having worshipped them with perfume and flowers etc., one should, O 
free one, offer an oblation (Joma). First of all, one must consecrate the small 
jar (kalasa) with over a thousand repetitions of mantra. One should (then) make 
a thousand offerings there to the fire, and then after having repeated the mantra 
(japa) for a full hundred and eight times, (the diety) should be sent away.“ 
After that one should commence the sacrifice. (99-100) 


The Sacrifice 


The Large and the Little Jar, Placement and Worship 


ward GAITA eufemauaum | 
aera meaag || gog Il 
qava FT waegieuseu | 
IRT frau Il 202 II 
Wars Wow | 

aia anya feq wer Wfemm || 208 II 


tatrādau kumbhamādāya hemādimayamavraņam | 
sarvamamntraugadhigarbha "ri gandhāmbuparipūritam || 101 Il 
cūtapallavavaktrar ca sraksütrasitamkanthakam" | 
raksoghratilakakrantam sitavastrayugāvrtam || 102 Il 
Šatāstottarasarnjapta mülamantraprapüjitam'" | 

vārdhānyapi tathābhūtā kimtu sastrena pūjitā || 103 Il 


There in the beginning (of the rite), one should take a jar without cracks 
made of gold or the like, that contains all (kinds of) jewels and herbs'* and is 
completely filled with fragrant water, its mouth (adorned) with young mango 


1% MV 8/99cd-100c is quoted in TĀv ad 15/378cd-381ab (377 + 2, 3 and 4). 

195 Variant reading: sarvaratnausadhigarbham. 

' Variant reading: krtakanthakam. 

17 k; sūlamantraprapūritam. 

US Read as in the citation of this passage in TĀv and 381cd-388ab (378-385ab), 
sarvaratnausadhi- for sarvamantrausadhi-. We find the same expression below in 11/44ab. 
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leaves and a garland and thread fashioned as its necklace.'” It is covered with 
a mark (tilaka) that serves to destroy demons''” and is wrapped in a white cloth. 
It is worshipped with the root Mantra repeated one hundred and eight times.''' 
The small jar (vārdhānī) is also (adorned) like that, however, (unlike the large 
jar) it is worshipped with the Weapon (mantra).'” (101-103) 


fafa cat Ya g fem: | 
meaa RY Sat: Il 20% Il 


vikirairāsanarh dattvā pūrvoktam tu vicaksanah | 
indrādīnpūjayetpašcātsvadiksu proktasvasvaraih || 104 Il 


Once the skilful (officiant) has offered the seat mentioned previously 
(for the jar) along with the scattered grains (on which it is placed), he should 
worship Indra and the rest (of the guardians of the quarters each) in their own 
quarter with their own vowels, as stated (previously).''* (104) 


fate cat at aria sfagredg | 

MATFS uwaregureermuueu Il goy II 
a sp vmm eur wer fefsr fase | 
waa pit feed fsrammm || gog || 


avicchinnàm tato dhārām vārdhānyā pratipādayet | 

bhramayetkalasam pašcādbrūyāllokešvarānidam || 105 I 
bho bhoh šakra tvayā svasyam disi vighnaprašāntaye'"* | 
sāvadhānena karmantam bhavitavyam Sivajnaya || 106 || 


(The disciple) should then cause an unbroken stream (of liquid) to fall 
from the small jar (vārdhanī), and after that (the teacher) should rotate it around 
the large jar (kalaSa), saying this to the lords of the regions: 

“O! O! Sakra, by Siva’s command you should attend with care on your 
quarter (of space) up to the end of the rite, so that (demonic) obstacles (there) 
may be quelled.” (105-106) 


1% Read, as in the citation in TAv, -krtakanthakam for -sitakanthakam. 

"0 The expression raksoghnatilakakrantam may also be understood to mean ‘covered with white 
mustard (raksoghna) and sesame (seeds)', which seems to me to be less likely. 

!'! Read —samjaptamiila- for —sarnjaptam mūla-. 

'? TĀ 15/381cd-391ab (378-388ab) are a paraphrase of MV 8/101-109. MV 8/101-103 is quoted 
in TĀv ad 15/381cd-388ab (378-385ab). Abhinavagupta condenses these verses into TĀ 15/381- 
382a. 

' See above, MV 3/66-67 and TA 30/42-43ab. Concerning verses 105 to 108 see TĀ 15/378cd- 
385ab. 

14 k: vighnopašāntaye. 
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frat ward ya ung at un | 
Ta zfamferert air Raa |l gow Il 


nītvā tatrāsane pūrvarh mürtibhütami! ^ ghatam nyaset | 


tasya daksiņadigbhāge vārdhānīm vinivesayet'' || 107 Il 


Having brought the jar which serves as the icon (of the deity), one 
should place it there on (its) seat in the east." One should place the (small) jar 
(vārdhānī) in the quarter to its right (daksina).'"* (107) 


Tees BY faa efe | 
Tape: vsu andre A || goc Il 


atmamürtyadipujyantam kumbhe vinyasya mantravit | 
gandhapuspādibhih pūjya vardhanyam pūjayedimam'” || 108 ll 


Once the knower of mantra has deposited onto the (big) jar (kumbha) 
(the mantras) beginning with that of the icon of the Self (ātmamūrti) up to that 


of the object of worship and worshipped with scent and flowers etc., he should 
worship the Weapon within the (small) jar. (108) 


The Fire Sacrifice 
TEVA Peay ARTA fase: | 
A dns fe aAA at || 208 || 
The Purification of the Fire (agnisamskara) 


gandhairmandalakam'' krtvā brahmasthāne vicaksanah | 
tatra sampüjayetsatkam ^ trikarh'”* vāpyekameva và I| 109 II 


Once the skilled (practitioner) has fashioned the mandala with scents 
(or unguents),"* in (the middle of the abode of the sacrifice, which is) the 


115 k: mürtibhütàm param. 

"6 Variant reading: vinivedayed. 

' Read pūrve for pūrvari. 

18 MV 8/107 is quoted in TĀv ad 15/381cd-388ab (378-385ab). TĀ 15/387cd-388ab (384cd- 
385ab) is an explanatory paraphrase of MV 8/107. 

'? Kh: pūjayedasim. 

120 MS Kh reads asim — ‘sword’ or ‘weapon’ for imam — ‘this’. See commentary on SvT 3/70cd- 
75ab. 

??! Variant reading: gandhamandalakamiti; kh: manumandalakam. 

7? kh: sampiijayecchamkham. 

13 Variant reading: trike veti. 

'* TA 15/387cd (384cd) reads gandhamandale for gandhair mandalakam. 
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location of Brahmā, he should worship either the group of six or the triad (of 
goddesses) or just one. *(109) 


asari CG: Bet do | 
agunga p asses wem || 220 || 
AINA 4 mew | 


kundasyollekhanam lekhah kuttanam copalepanam | 
catuspathaksavatam ca vajrasamsthapanam tathā || 110 Il 
kuSastaranaparidhivistaranam ca kalpanam | 


(All the preparatory purificatory rites) of the sacrificial hearth (kunda), 
including the digging, sprinkling, beating (of the ground to flatten it), the 
smearing, the cross, the enclosure (aksavāta), the fashioning of the carpet of 
kuša grass, the enclosing trench (paridhi), and the seat of kuša grass (vistara), 
(as well as) the installation of the thunderbolt, should be done with the 
Weapon." (110-11 1cd) 


aaa gata fente =a Il 222 II 
frente farmer dgsu feast ga: | 
WTA Wd a osmmpssmqae || 222 II 
Rara urea fairest fafafeniq | 


sarvamastrena kurvīta vidyarmohimiti'”’ nyaset || 111 11 


Sivamomiti vinyasya sampüjya dvitayarh punah | 
tāmrapātre šarāve và ānayejjātavedasam | 112 Il 
SivaSukramiti dhyātvā vidyayonau viniksipet | 


One should deposit the (Mālinī) Vidyà OM HRIM. Having deposited the 
Siva (Mātrkā with an initial) OM and worshipped both again, he should bring 
the fire on a copper or earthenware plate. Having meditated (on it thinking that 
it is) Siva's seed, it should be cast into the womb (yoni) of the Vidyà."* (111cd- 
113ab) 


qqwereqa: wa fama emu ees II 
sü Aa: wu wast wd qum | 


75 MV 8/109 is quoted in TÀv ad 15/388cd-391ab (385cd-388ab). 

?*'TA 15/402-404ab (399-401ab) comment on MV 8/110-11ab. 

77 kh: vidyāmaindrīm. 

18 MV 8/111d-113ab is quoted in the TÀv ad 15/405cd-406ab (402cd-403ab). "Having moved 
three times around outside the pit with the syllable OM (dhruva).” This line (quoted by Jayaratha 
just after this verse) is not found in the edition of the MV. 


434 APPENDIX G 


tatastvāhutayah pañca vidyāngaireva homayet |l 113 || 
jananādi tatah karma sarvamevam krte krtam | 


Then, one should offer five oblations with the (five) limbs of the Vidyā. 
Thus, done in this way, all the (purificatory) rites beginning with (those 
performed at) birth are done."? (113cd-114ab) 


WWW «np wee va: db 22 Il 
Gea We ae: frat o feu | 
Tareas uar wa: YA: Il eee Il 


parāparāmanusmrtya dadyāt pürnühutim punah || 114 M 
sampüjya mataram vahneh pitaram ca visarjayet | 
carvādisādhanāyāgnir samuddhrtya tatah punah || 115 | 


Having recollected Parāparā, he should offer a full oblation again, and 
(after) having worshipped the mother and the father of the fire, dismiss them. 
Then having taken fire (from the hearth, install it) again (separately) in order to 
prepare the sacrificial pap etc.'*' (114cd-115) 


Another Fire Sacrifice 


wdfedwurerar AR Fatt aay TTD | 
AT ae GAMA afar Ya: fats ieee || 
yi a yda «feat fate: | 


jvalitasyāthavā vahnes citim vāmena vāyunā | 
ākrsya hrdi samkumbhya daksiņena punah ksipet || 116 Il 
pürnàrm ca pūrvavad dadyācchivāgner aparo vidhih | 


Or else, the other procedure (concerning) Siva’s fire (is as follows). 
Having drawn in a flame (citi)?' of the burning fire into the heart with (the 
inhaled) breath on the left and retained it, he should expel it again with (the 
exhaled breath on) the right and, as before, he should offer a full (oblation). ” 
(116-117ab) 


1 MV 8/113cd-114ab is quoted in TĀv ad 15/407cd-408ab (404cd-405ab). Read evariīkrte for 
evam krte. 
130 MV 8/115 is paraphrased and explained in TĀ 15/414-415ab (411-412ab). 


5! TĀ 15/415c (412c) reads Sikhár for citim. I translate ‘citi’ as Abhinavagupta understands it to 


mean, namely, ‘sikha’ ‘flame’. Indeed, perhaps this was the reading in Abhinavagupta's 
manuscript of the MV. It is also possible to translate citi as ‘consciousness’ i.e ‘having drawn in 
the consciousness (citi) of the burning fire...” 

132? MV 8/116-117ab is paraphrased and explained in 15/(415cd-416ab) (412cd-413ab). 
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Praag Tees ARTA: fa: HAT Il eee Il 
gira: pi Wat war ogni TARA | 


Sivaripam tamālokya tasyātmānta krtih kramāt || 117 || 
kuryādantah krtim mantrī tato homam samārabhet | 


(Another way to worship Siva’s fire is) to gaze upon it (seeing that it is) 
Siva ($ivarūpa); (in this way) the rite is progressively internalized into the Self. 
(Thus,) the reciter of mantra should perform the inner rite and then commence 
the (outer) oblation. (1 17cd-118ab) 


qe west Bata deg wega: Il ?2« Il 
Wan Aad exis wuvm | 


mūlarh šatena samtarpya tadangāni sadangatah | 118 Il 
šesāņārh mantrajātīnārh dasamsenaiva"* tarpaņam | 


After having offered libation to the root mantra a hundred times, (he 
should offer) libation with a sixth part (of the clarified butter) to the limbs (and 
faces of the mantra), and with a tenth part, the remaining kinds of mantras. 
(118cd-119ab) 


wd: Wardfessrssrtrsrar pian || 222 Il 
TTY adds! qe mum | 

game We wmm F || %20 Il 

da Tt: ffs. erage: | 


AAA 


tatah pravesayecchisyansucinsnatanupositan || 119 Il 
pranamya devadevesam catustayagatam kramāt | 
pancagavyam carum dadyāddantadhāvanameva ca | 120 Il 
hrdayena caroh siddhiryājūikaih ksiratandulaih | 


The Introduction of the Neophant 


He should then introduce (his) disciples, who are pure, have bathed, and 
are fasting, (into the abode of the sacrifice). Then, after having bowed to the 
Lord of the gods who is present in the four (things)? in due order, he should 
give (his disciples) the five products of a cow, the sacrificial pap, and (the stick) 
to clean the teeth. The sacrificial pap is (prepared) successfully with sacrificial 


53 TA 15/416cd-417ab (413cd-414ab) is an explanation of MV 8/117cd-118ab (not quoted by 
Jayaratha). 

1% k: dasamsaiscaiva tarpanam. 

135 Tt appears from TĀ 15/477 (473) that these four are the big and little jars, the fire and the Self. 
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rice boiled in milk and (the utterance of the) mantra of the Heart (while it 
cooks). (119cd-121ab) 


aad UA: KET | 722 II 
ferar referet amirirgerdr wu | 


sarhpātarh saptabhirmantraistatah sadbhāgabhājitam M 121 |l 
šivāgnigurušisyvāņām ” vārdhānīkumbhayoh samam | 


(Then) the oblation (sampáta) is offered with (the utterance of) seven 
mantras"" and (the sacrificial pap) is then divided into six (equal) portions. 
(These are offered) equally to Siva, the fire, the teacher and disciples, and to the 
small (vārdhānī) and large jars (kumbha).'*? (121cd-122ab) 


ares Td aream || 222 |l 
TS We: BN: mimaa: | 
ays wur Asen wag Il 223 Il 


dantakastham tato dadyātksīravrksasamudbhavam | 122 II 
tasya pātah Subhah pràcisaumyaisapyordhvadiggatah | 
asubho 'nyatra tatrāpi homo 'stasatiko bhavet || 123 II 


(The teacher) should then give (them) a stick for the teeth made of 
milkwood (ksīravrksa). It is auspicious for that (stick) to fall to the east, 
north, northeast, west or vertically (ūrdhvadik). It is inauspicious (if it falls) 
elsewhere. (To remedy that, another fire sacrifice should be performed). There 
(in that case) also the oblations should be one hundred and eight." (122cd-123) 


aed wd: Hare fey wary eters: | 
Hi a: I: aS: Tareas mpm Ilg Il 


bahihkarma'"' tatah kuryād diksu sarvāsu daisikah | 
om ksah ksah sarvabhütebhyah svāheti manunāmunā M 124 Il 


"6 See TĀ 15/437-438. 

137 k: Sisyamsceti. 

138 It seems that according to TĀ 15/439 ff. these Mantras are those of the three goddesses, the 
three Šaktis and Mātrsadbhāva. 

13 MV 8/121-122ab is quoted in TĀv ad 15/447cd-449 (444cd-446). See TĀ 15/444cd-445. There 
Siva is replaced by the sthandila, that is, the sacrificial surface. 

14 MV 8/123 is quoted in 15/450 (447). 15/450d (447d) reads tatrastrahomo ‘py astašatarh bhavet 
— 'there (in that case) also one hundred and eight oblations should be (offered) with the Weapon' 
for MV 8/123d: tatrāpi homo'stasatiko bhavet — *there (in that case) also the oblations should be 
one hundred and eight”. 


"| bahihkarma emended to balikarma. 
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The teacher should then perform the rite of offering bali in all the 
quarters with this mantra: ‘OM KSAH KSAH SARVABHUTEBHYO 
SVAHA'.'? (124) 


The Examination of the Disciple's Dreams 


SHIRE PARA: UTT wp owns | 

Kk ROK OUR iem auos Ee B 
RTS pa g fremere: fas: | 

Dd fremere pa tact fara Il 226 II 
yi Tas mmm | 


samácamya krtanyasah samabhyarcya ca šankaram | 
RRR ESS RMN Ehe saci ll 125] 

nyāsarh krtvā tu Sisyanamatmanasca višesataļ | 
prabhāte nityakarmādi krtvā svapnarh vicārayet || 126 I 
Subham prakāšayettesāmašubhe homamacaret | 


Having rinsed (his mouth), performed the deposition, and worshipped 
Šankara. . . in the abode, pure.'?^ Having performed deposition on the disciples 
and, especially, himself, and performed the regular (daily) rites and the rest at 
dawn, (the teacher) should examine (each disciple’s) dream. If it is auspicious, 
he reveals (the meaning) to them, whereas if it is inauspicious, he should 
perform a fire sacrifice (homa). (125-127ab) 


vd: GOTI gam: fara: || 236 Il 
MIG a ymad | 

ar fsgyeeummieer very || 22< Il 

GATES UTT ASAT | 

ua fas yt «pat faf wrerenffenm Il 22% Il 
tatah puspaphaladinàm suvesabharanah striyah || 127 Il 
Gpaduttaranam caiva Subhadesavarohanam | 

madyapānam Sira’chedamaémamamsasya bhaksaņam | 128 || 


devatàdarsanam sāksāttathā visthānulepanam | 
evam vidham šubharh drstvā siddhim prāpnotyabhīpsitām || 129 || 


142 MV 8/124 is with reference to TĀ 15/476-478ab (472-474ab) (not quoted by Jayaratha). 
18 Most of line 8/125cd is missing. 
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Auspicious dreams such those of flowers, fruits and the like, women 
with beautiful clothes and ornaments, escape from a calamity, ascent'^ into 
auspicious lands, the drinking of liguor, decapitation, the eating of raw meat, the 
direct vision of deities, the smearing with faces — having seen such an 
auspicious (dream), he obtains the accomplishment (siddhi) he desires. (127cd- 
129) 


wam GRU sft stead | 
Vaniarrareggreqqaemu || 230 II 
carn Pepi pear frem a: | 


etadevanyathabhiitam duhsvapna" iti kirtyate | 


pakvamārhsāšanābhyangagartādipatanādikam || 130 II 
tantroktam niskrtim krtvā dvijatvapadanam tatah | 


One that is contrary to this is said to be a bad dream (duhsvapna). 
(Examples are dreaming of) eating cooked meat, being smeared with unguents, 
falling into a precipice and the like. After having performed the rites of 
expiation taught in the Tantras'*° (the disciple) attains the condition of a ‘twice 
born’ (brahmin).'*’ (130-13 1ab) 


The Teaching of the Rules and Concluding Ablution 


caftayecatat st Hear er FT: 11232 | 
udumfaēta 1 fefe wert | 


devāgnigurudevīnāri pūjārh krtvā sadā budhah || 131 1 
etesāmanivedyaiva na kirhcidapi bhaksayet | 


The wise man always (eats) after having (first) worshipped the gods, 
fire, teachers and goddesses, and should not eat anything without having offered 
them food (first).'** (131cd-132ab) 


cares qexed Wesel wp asta Il 232 Il 
Fore da aba qedatt mafāg | 
aM FTA ĪSTU at || 233 Il 


devadravyam gurudravyam candidravyam ca varjayet M 132 I 


^ Read with TA 15/48cd adhirohanam for avarohanam. 

"5 k; duhkhasvapnamitīti. 

146 See TĀ 15/481cd-489. 

147 See TĀ 15/509. 

'48 15/538 (534) is a paraphrase of MV 8/132 (not quoted by Jayaratha). 
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nisphalam naiva cesteta muhūrtamapi mantravit | 
yogābhyāsarato bhūyānmantrābhyāsarato ‘pi và || 133 Il 


(Moreover,) he should avoid (touching) the sacrificial substances 
(offered) to the god, teacher and the goddess (candi)."^ The knower of mantra 
should not act fruitlessly even for a moment. He should be devoted to the 
practice of yoga and also, or else, to the practice of mantra. (132cd-133) 


saamaa a farsi | 
Gada wq: SM rears ar |l 22x Il 
"fessa usse | 


ityevamadisamayàáfisravayitvà visarjayet | 
devadevam tatah snānarm Sisyanamatmano ‘pi và || 134 II 
kārayecchivakumbhena sarvaduskrtahāriņā | 


Having taught (his disciples) such rules (samaya) and others like them, 
(the teacher) should dismiss the God of the gods, and (then) by means of (the 
water in) Siva’s jar that destroys all sin (duskrta), he should make (his) 
disciples’ bath and, or else, (he should bathe) himself also." (134-135ab) 


Sadama au uum veidu Il 234 Il 
ityetatsamayam karma samāsāt parikīrtitam || 135 ll 


Thus this, in brief, is said to be the ritual procedure (that concerns a 
common) regular (initiate). (135cd) 


sft sfmmfefifasrar Ma mAsa: || 4 II 
iti Srīmālinīvijayottare tantre samayādhikāro ‘stamah | 8 ll 


9 See TĀ 15/534-535ab. 
' See TĀ 15/610cd-612. 
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A comparative chart between the tattvas and the Trident Throne 


Tativa Knowledge witt the two 
shells: tbe lower shell « the World, sir une 
aud the upper shell - the Self — 


ymp, rap, 

lan, vam, | In the cavity of the 
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im. fa 
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Appendix I 


A chart of the tattvas and the Trividya according with MV 4/19-27 


Bhairava teachs how the reality principles are distributed in the Three 
Vidyas, Parapara (MV 4/19-23cd), Apara (4/24) and finally Para (4/25-27), as 


follows. 
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